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ABSTRACT
The Spiritual Formation of Aspirants for
Lay and Ordained Ministries
in an Episcopal Diocese
J. Douglas McGlynn
Many dioceses of the Episcopal Church are seeking to provide
their people serious opportunities for spiritual growth. One such
opportunity is a diocesan spiritual development course. This
project/dissertation addresses the question: Given the distinctive
character of Anglicanism and the wide spectrum of doctrine, experience
and understanding present in a diocese, what should be the form and
content of such a course? Chapter 1 roots that question in the recent
experience of the Diocese of Hawaii. Chapter 2 reviews much recent
Anglican writing in the field of spirituality.
Chapter 3 defines "spirituality" as "the patterned interaction of
a person's or community's EXPERIENCE, DEVOTION and MINISTRIES." It
then asks: Is there an Anglican Spiritual Tradition? The thesis
offered: (1) The Caroline era was the last in which there was a
spirituality common to the whole Church of England; six statements are
offered to describe it. (2) The Enlightenment saw the virtual
disintegration of that spirituality; subsequent events have recaptured
part of it but never the whole. (3) At present there is no single
Anglican spirituality; rather, several spiritualities can legitimately
claim to be Anglican. Descriptions follow of five--Evangel ical ,
Anglo-Cathol ic. Charismatic, Liberal Catholic and Searching. Claims
that any one of these is "real" Anglicanism must be rejected. (4) It
is still possible to take the statements describing Caroline
spirituality, examine present Anglican spiritualities in light of
them, and make descriptive statements useful for present Anglican
formation. That examination and six of such statements conclude the
chapter.
In Chapter 4 those statements are used to design a Spiritual
Development Course with five Design Components. An account of the use
of the design in the Diocese of Hawaii in 1987 follows. Chapter 5
analyses the results of the course. Chapter 6 summarizes conclusion
and proposes areas for further study.
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CHAPTER 1
The Nature and Scope of the Project/Dissertation
The Setting and Occasion of the Project
In 1980 the Reverend Robert D. Rowley, Jr., then a canon on the
staff of the Cathedral Church of St. Andrew in Honolulu, presented to
the Council of the Episcopal Diocese of Hawaii a document titled "A
Proposal to Strengthen the Servanthood Ministry of the Church." Fully
supported by the Right Reverend Edmond Lee Browning--then Bishop of
Hawaii, now Presiding Bishop and Primate of the Episcopal Church--this
document was adopted by the council. The diocese committed itself by
that action to embarking upon a renewal of the diaconate, that order
of ordained ministry vital in the church in its first centuries but
since the medieval period virtually a stepping stone on the path
toward ordination to the priesthood. The diocese thus became one of
several in the Episcopal Church doing serious work on a "permanent
diaconate" somewhat parallel to that being done in several
jurisdictions of the Roman Catholic Church in recent years.
Such a renewal involved, by its very nature, two things: (1) a
program for the formation and training of aspirants for that ministry
and (2) the development of standards and processes by which their
vocations could be evaluated and decisions made as to which of them
should actually be ordained. Both tasks were, by canon law, the joint
responsibility of the Bishop and the Diocesan Commission on the
Ministry. The first of them-- the development of a formation and
1
2training program--was initially assigned to a subcommittee which
proceeded to make a series of key decisions which have shaped the
parameters of the program to the present.
Those decisions established a program of three components: (1) a
Spiritual Development Course of six months duration followed by (2) a
sequence of eight academic courses and (3) a series of cl inical
experiences titled "Theory and Practice of Ministry," these last two
to be taken simultaneously over a span of two years. The normal
length of the program is thus two and one-half years, though a few
persons have lengthened it by taking their academic courses at a
slower pace than the norm. Most dioceses making similar decisions at
that time designed programs of approximately that same length.
There was one thing about Hawaii's program which was unique,
though--its approach to Spiritual Development. Other dioceses either
paid little attention to this aspect of diaconal formation or sought
to include it in some way in the normal course of their work. Only
Hawaii determined to begin its program with a period set aside for
spiritual development alone and thus identify it as foundational. The
Spiritual Development Course was, at that time, unique. The Bishop
was so convinced that the course was worthwhile that he soon began to
require that those seeking ordination to the priesthood take it in
company with the diaconal aspirants before proceeding to an accredited
seminary for their own academic course.
My own involvement in the Diaconate Training Program began in
1982 when I accepted an appointment as an instructor in the academic
3component and began teaching courses in New Testament and Biblical
Theology. In 1984 I became chair of a new Commission for the
Diaconate to which was transferred responsibility for making policy
for the entire program. That commission immediately began attending
to a host of administrative details and to a revision of the academic
curriculum which included carefully developed purpose statements and
learning objectives for each course. From early in my tenure as chair
I had noted that the Spiritual Development Course was also in need of
some careful attention.
This is not to say that the course has been in disarray or
obvious trouble. Most of the work done in it has been undertaken by
competent people and the reported results are generally good. But the
kinds of specific purpose statements and lists of objectives prepared
for the academic courses have not been made for the Spiritual
Development course. (There are two reasons for this: (1) that
seminaries have served as a model, perhaps a dangerous one, for the
academic courses but no such model exists for spiritual development;
(2) the purpose of such a course is, by its very nature, harder to
define and the results sought in it more difficult to turn into a
statement of objectives.) The result is that the course has tended to
take on the character of each of its successive priest-directors and
there has been little continuity from one to another. In order to
give the Spiritual Development Course that needed attention, I offered
in November of 1985 to lead it beginning in January of 1987 with the
intention of making its design, content, and evaluation the subject of
this project/dissertation.
4In 1986 the Commission for the Diaconate made a decision which
gave an added dimension to the course. Beginning in 1987 the entire
program was opened not only to those investigating vocations as
deacons or priests but also to persons with no thought of seeking
ordination but with real desire to improve their lay ministries. To
reflect this the program is no longer called the Diaconate Training
Program but the Ministries Training Program. From this may come, in
time, a plan to give some kinds of lay ministry in the diocese
official certification. Thus the Spiritual Development Course of the
Diocese of Hawaii offers what may be something unique in the Anglican
Commun,ion--an opportunity for all people seeking certification for
some lay ministry or ordination as deacons or as priests to undertake
in common a program of intentional spiritual formation under diocesan
auspices.
Externally Imposed Parameters and Limitations
Because the Spiritual Development Course is a part of an on-going
diocesan program, a number of limitations were predetermined: (1) The
time allotted for the course was the six months from January through
June, 1987, with one course session each month beginning on a Friday
evening and ending on Saturday afternoon. (2) The June session is
traditionally a retreat. The time left for direct work with those in
the course was therefore approximately 40 hours. (3) While much
original content was included, there had to be at least a measure of
continuity with what had been done in previous years. (4) The persons
assigned to the course had undergone screening but I had no role in
5their selection. (5) Most of the doctrinal continuum found in the
Episcopal Church was represented in the class and had to be provided
for. (6) At least some of the presentations had to be made by other
diocesan personnel, ordained or lay.
Assumptions and Problem Statement
The project assumed two things as given: (1) that the Anglican
Communion has a culture and ethos which is identifiable and that its
distinctive character must be a major concern in the design and
content of such a course for an Episcopal diocese; and (2) that both
the whole history of Christian spirituality and the insights, arising
from the current renewal of interest in that subject can provide
useful tools for a program with these parameters.
With these things assumed, the problem addressed by the
project/dissertation can be stated in four questions: (1) To what
extent is it possible to delineate an "Anglican Spiritual Tradition"?
(2) What statements accurately describe the present state of such a
tradition? (3) In what ways can a course in spiritual development in
an Episcopal diocese reflect it? (4) Given the resources
available--both classical and recent--what should be the form and
content of a spiritual development course which must address the
entire spectrum of doctrine, experience and understanding present in
an Episcopal diocese?
6The Development of the Project and the Shape of the Dissertation
The foundation of the project/dissertation was laid by research
in the subjects defined by questions one and two in the Problem
Statement. For question one (concerning an "Anglican Spiritual
Tradition") this involved an historical study using two kinds of
sources. First, secondary sources described the history of
spirituality in England, with particular reference to the Church of
England in the seventeenth century. The most important of those
consulted are reviewed in Chapter Two. Then came a number of primary
sources from the seventeenth century. They are reviewed in Chapter
Three, the major research effort in the dissertation.
For question two (concerning the present state of that tradition)
research again involved two kinds of sources: (1) a number of recent
attempts to address similar questions and (2) a long list of works by
Anglican authors--some English, others American--recently doing
serious writing in the field of spiritual formation. Im;:ortant
examples of both are reviewed in Chapter Two. It will be seen that
one aspect of this work required a study of the history of Anglican
comprehensiveness. This was undertaken by examining a number of works
which are listed in the bibliography but not reviewed in these pages.
From the research on these two questions has come Chapter Three,
which asserts the existence--at least historically--of such a
tradition and makes a series of statements describing it in its
present state. The next chapters address questions three and four.
Chapter Four contains a design for a diocesan spiritual development
7course based on those statements and traces the use of that design in
the Diocese of Hawaii in the five months of January through May, 1987.
Chapter Five presents an analysis of the results of that use of the
design; Chapter Six summarizes the results of that analysis, relates
the shape of the project once more to the questions in the Problem
Statement and offers suggestions for further study on the part of any
who undertake to use the design.
CHAPTER 2
A Review of Salient Literature
As indicated in Chapter 1, there are several bodies of literature
essential to this project. One of them--primary sources from the
Church of England in the seventeenth century� is outlined within
Chapter 3. Three others are briefly introduced in this chapter.
Three Secondary Sources
Among secondary sources, three books stand out as key to that
portion of Chapter 3 which is historical in nature. Martin Thornton's
English Spirituality^ sets the whole question of an Anglican
spirituality in its proper setting� the long spiritual tradition of
the English people. The historical assertions essential to the thesis
proposed in Chapter 3 came primarily from his work, and it has proved
to be invaluable. It must be added that Thornton's work is exhausting
as well as exhaustive, filled with over-elaboration, irrelevant
material and frequent swipes at projects, concepts and trends outside
the arena of its study. Thornton almost offers apology for that in
his preface to the 1986 edition of this 1963 work by saying "If there
is one incontrovertible fact, it is that the book could be much better
2
than it is and produced by a far more competent writer." It is
definitely not for the fainthearted. Thornton authored eleven books
^ Martin Thornton, English Spirituality (1963: reprint, U.S.
edition: Cowley, 1986).
2
Ibid. , XXI .
8
9in the field of spirituality, several of them seminal, and he was for
many years the acknowledged dean of spiritual writers in the Church of
England. More of his work will appear shortly.
3
C. J. Strank's Anglican Devotion is subtitled "Studies in the
Spiritual Life of the Church of England between the Reformation and
the Oxford Movement." It is a careful examination of the devotional
literature of that long span of years, some produced by the great
writers of the times and some anonymous but influential. Stranks
considers not only the content of the literature but also the number
and date of the printing of each work. He then assesses the influence
of each book and, in a final chapter, draws conclusions on the
"Characteristics of Anglican Devotion."
J. H. Overton was a nineteenth century scholar of Lincoln
College, Oxford, Canon Non-residentiary of Lincoln Cathedral and
Rector of Epworth. His Life in the English Church (1660-1714)^
provides a detailed, often lively account of English church life
during a portion of the period pivotal to the case made in Chapter 3.
Overton first describes the state of the Church during the
Commonwealth period--he calls it the "Rebell ion"--and the reigns of
each monarch to follow. Then he comments on the contributions of
scores of bishops, priests and faithful laity, both men and women.
C. J. Stranks, Anglican Devotion (London: SCM press, 1961).
^
J. H. Overton, Life in the English Church (1660-1714) (London:
Logmans, Green and Co., 1885).
10
before moving on to detailed accounts of all that went into the
establishment of order in the Church in the Restoration era.
Commenting freely on preaching, writing, social life and the religious
societies, his work is fascinating to those with an eye to such
detail. Others might title his nearly four hundred pages "All the
Things You Don't Care to Know About the Restoration Church of
England!" Such readers would not care to note that he was coauthor of
a similar book on the eighteenth century.
Two Recent Contributions
There have been two noteworthy attempts in recent years to
address questions similar to those raised in Chapter 3. In 1982 the
faculty of the Episcopal Divinity School in Cambridge, Massachusetts
5
published a series of essays titled Anglican Spirituality- Like many
such compendiums, this one contains essays which vary greatly, both in
subject matter and quality. Dean Harvey H. Guthri" offers first a
typology of "basic manifestations of the Church"--confessional ,
experimental and pragmatic. He classifies Anglicans as of his third
type, the "pragmatic," holding that "what makes one a part of the
Church is one's doing what the Church does liturgically, sacrament-
ally, empirically."^ He concludes that Anglican spirituality is
"corporate, liturgical, sacramental." This work is a solid
contribution.
^ William J. Wolf, ed., Anglican Spirituality (Wilton,
Connecticut: Morehouse-Barlow, 1982).
^
Harvey H. Guthrie, "Anglican Spirituality: An Ethos and Some
Issues," Anglican Spirituality. 3.
11
John E, Booty's essay on "Contrition in Anglican Spirituality"
does a beautiful job of defining his subject--"a pensive and corrosive
desire that we had done otherwise than we have done in our sinfulness"
and hints at its diminution in the 1979 Prayer Book. Easily the most
scholarly contribution in the book is his "Christian Spirituality:
From Wilberforce to Temple" in which he describes the best in the
spirituality of the English Evangelicals, the Oxford Movement and the
giants Maurice and Temple.
Wolf writes on "The Spirituality of Thomas Traherne." David
Stevick addresses "The Spirituality of the Book of Common Prayer."
John Skinner correctly identifies an important theme for most
Anglicans in "An Incarnational Spirituality," but his attempt to use
process philosophy as his tool in doing so is less than convincing.
All told this book is essential to an understanding of present
day Anglican spirituality. As one reviewer has said, "the book is a
must for anyone interested in pietas Angl icana.
Paul V. Marshall, a member of the faculty of the George Mercer
School of Theology, has written a chapter on "Anglican Spiritualtiy"
o
in a recent compendium entitled Protestant Spiritual Traditions.
This is an excellent introduction to Angl icanism--one of the best
available for its length. It provides a balanced view of Anglican
theological differences. But as a presentation of Anglican
^ Paul H. Elmen. Review of Anglican Spirituality, ed. William I.
Wolf. Anglican Theological Review, 65. no. 2, April 1983, 249.
o
Frank C. Senn ed., Protestant Spiritual Traditions (New York:
Paulist Press, 1986).
12
spirituality as such, it adds little to the book from the Episcopal
Divinity School .
Recent Anglican Writers
A survey of recent works in English dealing with spiritual
formation or the spiritual life reveals that the percentage of those
written by Anglicans is far out of proportion to the place of
Anglicanism in the whole scheme of English-speaking Christianity. The
student seeking material to describe current thought in Anglican
spirituality cannot complain of any lack of data! The conclusions
drawn in Chapter 3 reflect the examination of books from seven
authors.
Martin Thornton, as noted above, was for many years the most
prominent of writers on spirituality in the Church of England. In
g
Pastoral Theology: A Reorientation," he called on parish planners to
give priority to the needs and spiritual direction of the "faithful
remnant" in every parish which consists of people of solid faith and a
maturity level sufficient to undertake real spiritual discipline,
called by him "Proficients." In Christian Proficiency,^^ his handbook
for these proficients, he produced what was, for nearly twenty years,
the most popular introduction to ascetical theology in use in many
Anglican circles. Believing that writing in spirituality should arise
Martin Thornton, Pastoral Theology: A Reorientation
(London: S.P.C.K., 1958).
Thornton, Christian Proficiency (New York: Morehouse-Gorham,
1959)-
13
from that in systematics, Thornton based his work on E. L. Mascall's
Christ, the Christian and the Church.
'^''^
He rooted an approach to the
normal Catholic rule of Mass, Office and private prayer firmly in the
doctrine of the Trinity. In 1972, convinced that "the only solid
basis for the modern spirituality for which we so frantically search
12
is solid and responsible modern theology," he issued Prayer: A New
Encounter, based on John Macquarrie's Principles of Christian
13
Theology, hoping that it would replace Christian Proficiency. There
is little indication that it will do so. Thornton's earlier work may
well be owned by half of the priests in the Episcopal Church. By
contrast, one is hard pressed even to locate a copy of Prayer: A New
Encounter.
14
Thornton's last book, Spiritual Direction, has been of
particular value in this dissertation. It is a summary of his
presentations to potential spiritual directors in the Diocese of Truro
in 1979. A carefully written and perceptive book by a man nearing the
end of a long and fruitful ministry, this is a work to be kept and
read often.
E. L. Mascall, Christ, the Christian and the Church (London:
Longmans, 1946).
Thornton, Prayer: A New Encounter (Wilton, Connecticut:
Morehouse-Barlow, 1972), 15.
�'�^ John Macquarrie, Principles of Christian Theology
(New York: Scribner's, 1966) .
Martin Thornton, Spiritual Direction (U.S.A.: Cowley, 1984).
14
Thornton's mantle as dean of British Anglican spiritual writers
has fanen--at least among Anglo-Cathol ics--on Kenneth Leech,
long-time Rector of St. Matthew's, Bethnal Green, and for four years
Chaplain to St. Augustine's College, Canterbury. In Soul Friend he
has attempted "to bring together in an accessible form an accumulated
15
body of wisdom and guidance from the Christian spiritual tradition."
In six lengthy chapters he carefully distinguishes between spiritual
direction and other forms of Christian guidance. He then describes
ways of applying the tradition given us by the great teachers of
prayer to today's Christian life. Leech fails in only one thing, his
hope that "the whole of this book can be read by anyone who wants to
understand the Christian approach to spiritual guidance. "'''^ Actually,
the book is highly technical and only useful to those who are
theologically trained. However, in True Prayer he approaches "the
questions of prayer and the spiritual life with the needs of the
ordinary, intelligent Christian in mind"'''^ anH succeeds very
effectively in doing so. In his third book. Experiencing God:
18
Theology as Spriritual ity. Leech "brings the series to an end."
By examining twelve symbols which have been used to describe the
experience of God, he produces a "Manifesto" for a renewed
Kenneth Leech, Soul Friend (San Francisco: Harper and Row,
1977) 1.
Ibid., 3.
Leech, True Prayer (San Francisco: Harper & Row, 1980), 1.
1 R
Leech, Experiencing God: Theology as Spirituality (San
Francisco: Harper & Row, 1985), Preface!
15
spirituality which summarizes the whole. Each of Leech's books is
valuable. But each is different from the others in style, in
development, and in the demands made upon its readers. He is an
author of great versatility and skill.
Moving to the Episcopal Church in the United States, Morton T.
Kelsey. many years a parish priest and then faculty member at Notre
Dame, is author of twenty books in the field of spirituality. He is
the leading exponent in the denomination of correlations between
Christian theology and the analytical psychology of C. G, Jung. He
frequently interprets his knowledge of each with accounts of his own
19
spiritual journey. In Christo-Psychology he introduces Jung's work
and uses it to share his own understanding of the Christian
20
pilgrimage. Companions on the Inner Way is Kelsey' s application of
his own learning to the tools of spiritual guidance. Kelsey must be
taken seriously as one scholar who assumes the existence of a real
spiritual world which exists independent of the visible one. His use
of a psychological system to describe the ways in which the two
relate results in a commentary on the phenomena which a spiritual
director will hear described by his clients.
Breathing of quite a different spirit is Urban T. Holmes, late
dean of the School of Theology of the University of the South. None
can doubt that his was one of the finest minds in the Episcopal
Morton T. Kelsey, Christo-Psychology (New York: Crossroad,
1982).
20
Kelsey, Companions in the Inner Way: The Art of Spiritual
Guidance (New York: Crossroad, 1984).
16
Church. His sudden death in 1981 robbed that Church of one of its
great resources. He authored or coauthored some fifteen books.
21
Turning to Christ provides a demanding and rewarding entrance to his
thought. Of most interest to this work is his chapter "Growing up in
Christ" in which he describes Christian maturity with a theological
tour de force which combines Wesley's theologies of justification,
regeneration and sanctif ication with descriptions of union with God
from Richard of St. Victor, Jung on differentiation and James Fowler
on faith development.
In Spirituality of Ministry Holmes writes specifically for the
ordained. He proposes a typology for spiritualities based on two
scales: apophatic/kataphatic and speculative/affective.
The assumption that lies behind the first scale is that prayer
tends to take the form either of an emptying of images
(apophatic) or of the quest for vivid images (kataphatic) . The
assumption behind the second is that as we pray we encourage in
ourselves either cognitive relationship2to God (speculative) or
an emotional relationship (affective).
This results in four types of spirituality: apophatic/speculati ve,
apophatic/affective, kataphatic/speculative and kataphatic/affective.
This typology is useful and could well become a part of the "common
language" of students of spirituality.
James C. Fenhagen, Dean of the General Theological Seminary in
New York, has written a series of short books which have been
Urban T. Holmes, Turning to Christ: A Theology of Renewal and
Evangel ization (New York: Seabury, 1981).
Urban T. Holmes, Spirituality for Ministry (San Francisco:
Harper & Row, 1982), 3.
17
described by many as "deceptively simple." In More Than Wanderers he
sets out to "link together in practice the worlds of meditation and
23
ministry." He continues that exploration in Ministry and
24
Sol itude. Easily his best work is "Invitation to Holiness, which
calls us to recognize that "The task of the Church ... is not to
produce holiness . . . but rather to cultivate an environment in which
the thirst for holiness is seen and experienced as something
25
fundamental to our humanity."
Til den Edwards is Director of the Shalem Institute for Spiritual
Formation in Washington, D.C. His Spiritual Friend is subtitled
"Reclaiming the Gift of Spiritual Direction" and covers much ground in
200 pages. His lengthy chapter on "Being a Spiritual Friend" is
readable, practical and could easily be missed by those who might be
discouraged by his rather turgid style.
When the General Theological Seminary determined to establish a
Center for Christian Spirituality and to offer an advanced degree in
spiritual direction, it called Alan Jones to be the pioneer. Now Dean
27
of Grace Cathedral in San Francisco, Jones writes in Soul Making on
23
James C. Fenhagen, More Than Wanderers (Minneapolis: Winston
Press, 1978), xi.
2
1981).
2
1985), 39
1980)
4
James C. Fenhagen, Ministry and Solitude (New York: Seabury,
5
Fenhagen, Invitation to Holiness (San Francisco: Harper & Row,
Tilden Edwards, Spiritual Friend (New York: Paulist Press,
27
Alan Jones, Soul Making (San Francisco: Harper & Row, 1985)
18
the place of the "desert" in the "making of human beings," sharing his
own reflections on an extended visit to monastic houses in the desert
places of North Africa. In Exploring Spiritual Direction he offers
help to those presently engaged in guiding others. With his capable
colleague at the General Seminary Sr. Rachel Hosmer, Jones has
written a book in the Episcopal Church's new official adult teaching
series titled Living in the Spirit. This is the one book in that
series which is not a replacement for a book in the previous series
but simply an addition to it. (That alone says a great deal about the
growing interest in spirituality among Episcopalians.) The book is
uneven in its clarity, but succeeds in raising the issue of
spirituality effectively in a church which once ran nervously away at
the first mention of the word. It also uses new language to express
old truths in an often fetching way. An example:
The life of prayer is very important . . . because it enables us
to make the important distinction between the Christ we grasp and
the Christ who grasps us. The Christ we grasp is always
changing. , . . The Christ who grasps each of us, although2g
hidden from us, is "the same today, yesterday and forever."
Rachel Hosmer and Alan Jones, Living in the Spirit (San
Francisco: Harper & Row, 1979), 82.
CHAPTER 3
An Anglican Spiritual Tradition?
Over twenty years ago Martin Thornton, in an early chapter of his
comprehensive English Spirituality, complained that "the terminology
of the spiritual life is completely out of hand."^ By this he meant
that "Words like 'contemplative,' 'mystical,' 'spirituality,' and
'ascetical' still mean very much what each individual writer wants
them to mean." The result of this? "Every new book begins with a
chapter of definitions, each slightly different from the others."
Nothing has happened in the ensuing twenty years to improve that
situation. Like Thornton, I have "No choice but to follow the
2
pattern, and to explain my terms as briefly as possible."
Of the three words which head this chapter the first is the one
which admits most easily of definition. By "Anglican" I mean:
pertaining to that worldwide family of Christian Churches which trace
their origins to the Church of England and remain in communion with
the See of Canterbury. The word thus identifies a form of church life
which had its origin in one place and people�England and the
English--but now may be found in many places and among many peoples.
This fact has a significance which will dominate the early part of
this chapter-
Martin Thornton, English Spirituality (1963: reprint, U.S.
edition: Cowley, 1986), T6T Emphasis mine.
2
Thornton, English Spirituality, 16.
19
20
Not nearly so easily defined is the word "spiritual." One recent
writer has said that it "suffers from indeterminacy at its edges" and
evidence is readily available that he is correct. "'Spirituality,' we
confess, is a vague word," say the editors of one recent scholarly
compendium, "often used with no clear meaning, or with wide and vague
significance." The editors continue saying that in their own use of
it "We are concerned with the individual prayer and communion with
God, both of the 'ordinary Christian' and of those with special
spiritual gifts, and with the outer life which flows from their
4
devotion. "
It is in that combination of "prayer and communion" and the
"outer life which flows" from them that we can begin to see some
commonality among the many recent definitions in use. Spirituality is
5
"the combination of praying and living," says one writer. Another
calls it "practice that makes religion come to life . . . 'piety' or
'devotion' that infuses the whole of life with prayer, worship and
discipline." And still another says that spirituality is "the total
practice of every aspect of Christian living."^ All of these working
William J. Wolf, introduction to Anglican Spirituality, of
which he is editor (Wilton, Connecticut: Morhouse-Barlow, 1982), iv.
^
Cheslyn Jones, Geoffrey Wainwright and Edward Yarnold, S.J.,
eds.. The Study of Spirituality (New York: Oxford, 1986), xxii.
^
Geoffrey Wainwright, "Types of Spirituality," Jones, Wainwright
and Yarnold, eds.. Study, 592.
^ Wolf, Anglican Spirituality, iv-
^ Thornton, English Spirituality, 16.
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definitions reflect a New Testament truth which must inform every
consideration of the subject�that prayer and practice, devotion and
discipleship are inextricably linked. It is those who present their
bodies as a "living sacrifice" who have offered "spiritual worship"
(Rom. 12:1 RSV); the purpose of our constant coming to Christ is to
"be yourselves built into a spiritual house, to be a holy priesthood,
to offer spiritual sacrifices acceptable to God" (I Peter 2:5); not
everyone who says to Jesus "Lord, Lord' shall enter the Kingdom, but
"He that does the will of my Father" (Matt. 7:21). One thing thus
comes clear: any definition of "spirituality" must reflect the
relationship between the inner life of the believer and the outer
life, between devotion and discipleship.
Surely it must also reflect two other biblical truths which are
paradoxical yet complementary: (1) all communion with God is a gift
from Him, experienced as such but (2) most growth in such communion
must be intentionally sought. Paul can therefore urge his readers to
"Work out your own salvation with fear and trembling," on the grounds
that "It is God who works in you both to will and to do his good
pleasure" (Phil. 2:12). Not only of conversion but of all growth in
God can the hymnist say
I sought the Lord, and afterward I knew
He moved my soul to seek Him seeking me!
It was not I who sought, 0 Savior true,
o
No, I was found, of Theel
Q
Anonymous, Number 289 in The Hymnal 1982 (New York: The Church
Hymnal Corporation, 1985).
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Thus a second thing comes clear: any definition of "spirituality"
should reflect the relationship between the patterns in which the
believer seeks communion with God and the actual experience of such
communion.
With these components, a working definition is in order:
spiritual ity--the constellation formed by a person's or community's
(1) patterns of intentional self-offering to God (Devotion), (2)
continuing experience of his presence and grace (Experience) and (3)
the life of service lived in response to these (Discipleship). Or, in
shorter form, the patterned interaction of Devotion, Experience and
Discipleship. This definition rejects any use of the word
"spirituality" as mere "interiority," and is, to my knowledge,
original, at least in its vocabulary. So important is it to the case
made in this chapter that reference will be made to it from time to
time, lest some other definition in the mind of the reader slip into
the case and render that case flawed!
The third word requiring definition is "Tradition." Literally
paradosis , traditio may be translated as a "giving-over" or
"handing-over." But note that it is a handing over, not a handing
down. Its implication is not that one generation hands certain things
down to the next with the injunction "Take this and pass it on
unchanged, precisely as you received it." Rather, one generation
passes something over to the next with a message which reads, "Our
treasure we give to you in trust; use it as God guides and pass it on
as it stands when your use of it is over." (That many generations
23
actually intend such an act of trust is doubtful! But that history
does, in fact, work out like this is all but certain.) "Tradition,
then, is a living stream, a flowing river and not a stagnant pool; it
g
is something that moves." In this chapter the word will be used not
in the vague sense of "ethos," but rather to refer to that which has
been handed over from generation to generation, molded by each, and
still affects the present.
The first question in our Problem Statement was "To what extent
is it possible to delineate an Anglican Spiritual Tradition?" With
these three last words defined, we can now put that question more
fully. Is there a "shape" or form to the constellation of Devotion,
Experience and Discipleship handed over from generation to generation
among Anglicans? If this attempt at refining the question appears
overdrawn and unnecessary, the appearance is false. Such careful
definition is essential to what follows.
Why so? The thesis here submitted in answer to the question can
be summarized in three assertions: (1) There was once such a
spiritual tradition which, within tolerable limits, was accepted by
all of the Church of England. It reached its flowering, its "golden
age," in the seventeenth century and had its roots in
^ Martin Thornton, "The Anglican Spiritual Tradition," The
Anglican Tradition, Richard Holloway, ed. (Wilton, Connecticut:
Morehouse-Barlow, 1984), 82.
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the spirituality of the English people throughout their
pre-Reformation history and the very nature of the Elizabethan
Settlement. Its architects can be named and studied, its outlines
clearly discerned and listed. (2) The decades surrounding the turn of
the eighteenth century saw the virtual disintegration of that
spiritual tradition. Subsequent developments recaptured parts of it,
but never the whole. The result is that today we cannot speak of a
single Anglican Spirituality but must be content to discern a number
of spiritualities which can with some legitimacy claim to be Anglican.
(3) It is still possible to take the outlines of that seventeenth
century spiritual tradition, examine present Anglican spiritualities
in light of them and use the fruit of that examination to make a
series of descriptive statements which can be useful for the purposes
of this project.
The Caroline Age and the Caroline Divines
At first glance the seventeenth century in England seems an
unlikely period for a "Golden Age" of anything whatsoever. It was a
century which began with the emergence of a. new royal house (the
Stuarts) which before century's end was deposed, restored and then, in
the final triumph of aristocracy and parliament over king, replaced.
It was a century which saw an alliance of aristocratic nobility and
Calvinistic zeal capture parliament, confront the monarchy and
punctuate an age with the honorable but dark experiment of the
25
Commonwealth. Chesterton said of it, "England was never so little of
a democracy as during the short time when she was a republic. "^^
And in an age in which� for more than we moderns can
grasp�politics and faith were inextricably intertwined, it was of
necessity a century of chaos in religion as well. The great religious
issue of the sixteenth century had been whether England would be
papal ist or reformed. That question was not quite at rest and would
be one undercurrent in the toppling of the Stuarts. But the great
question of the seventeenth century was not whether there would be a
National Church separate from Rome but rather what would be its
essential character. Would it be a reconstituting of the Church of
Elizabeth with its combination of Reformation insights and an appeal
to the undifferentiated Catholicism of the first four Christian
centuries? Such was probably the desire of the majority of the
English people. Or would it be a National Church along the lines
proposed by those who considered the Elizabethan settlement a barely
adequate (or entirely inadequate) temporary camp along the road to the
church life of Calvin's Geneva? Such was the desire of a quite
significant but probably minority party composed of zealous, learned
and articulate men. The complex interaction of that essential
question with the economic and political realities of the times was to
bear bitter fruit--a King beheaded by his parliament and preceded to
the scaffold by his own Archbishop of Canterbury, the disruption of
G.K. Chesterton, A Short History of England (London: Chatto
and Windus, 1917), 169.
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parochial life by the turning out from the livings of those clerics
unacceptable to the forces currently in power and patterns of worship
and teaching repeatedly changed by force of law. All of this provided
a very unstable mileu for "the quest of ordinary people for stability
amid the wonders of a world suddenly seen to be complex where it had
been assumed to be simple. "�''�'�
Yet the century which saw that struggle also produced fruit that
was of incomparable worth. Do such things happen in spite of harsh
times or because of them? For out of it came the King James Bible
(1611), which has surely both defined and molded the English language
as has no other influence. Out of it came the plays of Shakespeare,
to which all others of any language are compared to
determine their own worth. To these can be added the Essays of
Francis Bacon, the poetry of Donne, Herbert and Milton, the music of
Gibbon and Purcell and the splendid architecture of Christopher Wren.
More to our present task: out of it came also the remarkable
theological, ethical and devotional literature of those who have since
come to be known as the Caroline Divines. (The word comes from the
Latin for "Charles" and reflects the two Stuart kings of that name.)
For our purposes we can loosely define their era as that which began
with the publication of the first four books of Richard Hooker's Laws
of Ecclesiastical Polity in 1594 and ended with William Law's Serious
Call to a Devout and Holy Life in 1729. Their accomplishments in
H.R. McAdoo, The Spirit of Anglicanism: A Survey of Anglican
Theological Method in the Seventeenth Century (London: Adam and
Charles Black, 1965), vi.
theology�particularly those of Hooker--can hardly be overstated.
(Even such a presumably unbiased observer as Louis Bouyer can say of
Hooker's Laws that it constitutes "perhaps the only theologico-
philosophical work that could sustain comparison with St. Thomas's
12Summa." ) Their work in ethics�best evidenced in Hooker and in
Jeremy Taylor's Ductor Dubitantium^^--so successfully set human reason
to the task of integrating the history of Catholic ethical thought
with the great truths of the Reformation that it has set the agenda in
that field down to recent times--at least among English-speaking
moralists. And their devotional writing--as well as the testimony to
their sanctity--marks their era as that by which Anglican
spirituality, in the full sense of our definition of that elusive
word, should be both defined in its inception and measured in its
development. "The Caroline Age forms the foundation and first
14
flowering of the Anglican tradition."
No writer--sti 1 1 less an entire generation of them--works from a
vacuum; the Carolines were no exception. They did not appear on the
scene "without father or mother or genealogy" as did Melchizedek of
old (Hebrews 7:3)1 Their spirituality has two distinguishable roots.
The first of these is the spirituality of the English people
12
Louis Bouyer, Orthodox Spirituality and Protestant and
Anglican Spirituality, vol . 3 of A History of Christian Spirituality,
(London: Burns and Dates, 1969), 109.
13
See H.R. McAdoo, The Structure of Caroline Moral Theology
(London and New York: Longmans and Green, 1949) for a masterful
presentation of Caroline ethical thought.
�'�^
Thornton, "The Caroline Divine and the Cambridge Platonists,"
Jones, Wainwright and Yarnold, Study, 432.
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throughout their pre-Reformation period, a spirituality which
distinctly reflected their own character and temperament. Martin
Thornton, always eager to hold before his readers the fact that
"Anglicanism firmly rejects any suggestion that it is a seventeenth
t,15
century invention wrote that the doctrines of St. Augustine of
Hippo and St. Benedict "form a marriage from which all Catholic
schools (of prayer) are to be born." He traces the Augustinian side
of this "marriage" through Anselm, Hugh of St. Victor and the Austin
canons regular, to St. Thomas and the Dominicans whose preaching
friars exerted great influence in the English parishes throughout the
thirteenth century and thus to what he called the "Fourteenth Century
consummation of English rel igion."'''^ (Thornton saw two "golden ages"
during which what he called the "English school of prayer" was fully
formed as a recognizable entity--the fourteenth century and the
18
seventeenth. ) The Benedictine side of it he traces through (1) the
Cistercian reform, though he sees William of St. Thierry as more
influential in England than St. Bernard and (2) the Franciscan
influence, though more as represented in St. Bonaventure than by St.
Francis himself. These two streams, Cistercian and Franciscan, then
lead to that same fourteenth century flowering. Included in this
"flowering" are those commonly called the "English mystics"--Richard
Thornton, "Caroline Divines . . .",432.
Thornton, English Spirituality, 46.
Ibid.
Ibid., 47.
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Rolle, Margery Kempe, Walter Hilton, Julian of Norwich and the
anonymous author of The Cloud of Unknowing.
Thornton's description of this group as a "School of prayer" does
not have universal acceptance, but his work does enable us to affirm
that a number of things common to these authors are distinctively
English and can be readily seen in the spirituality of the
19
Carolines. We can certainly affirm with him that there are
characteristics which are distinctive in pre-Reformation English
spirituality as opposed to the spirituality of other peoples and that
there is a discernable continuity between it and that of the
seventeenth century Anglican divines. While their appeal was to the
New Testament and the Fathers, the spirituality of the Carolines "must
20
be seen as a strand in a continuing tradition."
The second distinguishable root of Caroline spirituality is the
very nature of the Elizabethan settlement. The architects of that
settlement were an episcopate eager for an order in which it could
work in peace and, for the most part, sincerely desirous of "godly
consent touching true religion" and an extremely able Queen whose
highest goal was that the Church be a force for unity rather than
21
division in her realm. Their intent can be readily summarized: to
Martin Thornton includes in a list of items: (1) an insistence
on a speculative/affective synthesis, (2) an emphasis on recollection
rather than formal, private prayer, (3) meditation rather than
extra-liturgical devotions and (4) a cautious optimism about the
eternal destiny of the believer.
Thornton, "Caroline Divines . . ." 432.
For the best work on Elizabeth I and the settlement that bears
her name, see William P- Haugaard, Elizabeth and the English
Reformation (Cambridge: University Press, 1968).
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enable the National Church to include as wide a spectrum of the
Christian opinion in England as possible. This meant excluding only
those Romanists, Anabaptists and extreme Puritans whose own positions
declared them excluded. They accomplished this by three devices.
Each reflected an aspect of the long history of English spirituality
and formed an essential part of the setting in which the Carolines
worked and prayed. First was a demand for uniformity in worship
combined with considerable flexibil ity in doctrinal formulation.
(Christians in England need not believe identical doctrines but they
would worship by the same orders.) Second came an appeal to
antiquity. ("Ours is the faith of the scriptures as read through the
fathers.") Finally, a continuity with history in polity and outward
form. ("We found no new Church but reform that which has always been
the Church of England.")
Entire treatises have been written on each of these points. For
our purposes only one question need be asked: what were the results
of that settlement on what might be loosely termed the "ambiance" of
Caroline spirituality, the atmosphere within which it budded,
blossomed and come to full flower? The answer is not difficult to
come by: that settlement left two things not only as the common
possession of all English Christians but as the cement which held
together all of English Church life. The first of these was the
Church's gathered worship, its public liturgy. That the instrument of
that worship was the Book of Common Prayer�without literary or
liturgical peer in the Christian world of the time--was an important,
31
perhaps even essential, part of the success of the settlement. The
second was "like unto it," the Bible itself, received not only as the
principal authority in doctrine and as the regular food upon which
devotion, both public and private, fed. So obvious does this seem
that today's Anglican may think it not necessary to say it! But one
has only to compare the spirituality of seventeeth-century England
with that of, say, Calvinist Geneva or Papal ist Spain in the same era
to see that only our own myopia prevents our seeing it as, for that
time, unique.
With these roots bared, we move to ground less complicated,
though no less rich. Who were the Carolines? What did they write and
teach? and What statements can we make about their spirituality to
justify the claim that all subsequent Anglican spirituality should be
measured by theirs?
More and Cross in their massive collection from the Caroline
22
period titled Angl icanism give readings from nearly a hundred
authors, many of them whose published works as individuals would come
to thousands of pages. And the Book of Common Prayer, which centers
the devotional life as well as the theological agenda of the period,
has its own bibliography which is vast by any reckoning. A study of
the Carolines will never suffer for want of raw material! It is thus
necessary to keep limited aims in mind and introduce only those
writers whose work best represents and defines the spiritual ity--as
Paul Elmer More and Frank Leslie Cross, Angl icanism (London:
S.P.C.K., 1957).
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opposed to the dogmatics or moral theo1ogy--of the period. The
importance of Richard Hooker (1554-1600), for instance, and his Laws
of Ecclesiastical Polity can hardly be overstated for the period as a
whole. His brilliantly constructed theological edifice not only marks
him as "the true father of Anglicanism much more than Cranmer or Henry
23VIII" but forms the framework within which all the Carolines did
their work. But, while he does write on the sacraments, the office
and devotional life, his was not primarily a treatise on devotion. We
therefore give him his due, acknowledge that all of whom we
write�perhaps all for whom we write!--are greatly in his debt, and
pass on to others where work is more directly related to our concern.
Lancelot Andrewes (1555-1626) "set the tune to which all the
24
later divines sang in harmony." Acknowledged by all as godly and
learned, he has been hailed by Bouyer as "the most perfect embodiment
of the accomplished scholar that the Anglican Church has ever
25
produced." First as chaplain to Archbishop Whitgift and to Queen
Elizabeth, then as Master of Pembroke Hall, chaplain penitentiary and
then Dean of Westminster Abbey and finally Bishop successively of
Chichester, Ely and Winchester, he was an unreservedly devoted pastor
and, "to cap it all, practiced a spirituality of inner contemplation
Bouyer, Orthodox Spirituality and Protestant and Anglican
Spirituality, 109.
24
Felix R. Arnott, "Anglicanism in the Seventeenth Century,"
More and Cross, Angl icanism, ixviii.
25
Bouyer, Orthodox Spirituality, 117.
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that approached mysticism." His sermons and theological writing are
filled with an almost stupifying erudition; his influence on the King
James Bible, of which he was a principal translator, cannot easily be
measured, though his skills and the respect in which he was held by
his peers suggest that it was massive. But it is in Preces Privatae,
the collection of his private devotions made for his own private use
and given over to Archbishop Laud as an act of trust near the end of
Andrewes' life, that we see him best revealed. Composed in Greek (or
in Latin and then translated to Greek), they were studded with Hebrew
as well when Old Testament texts was used. But they were very
definitely created for his own prayer. "Had you seen the original
manuscript, happy in the glorious deformity thereof, watered with his
penitential tears, you would have been forced to confess that book
27
belonged to no other than pure and private devotion,' wrote a
contemporary. Its power over its users is still remarkable; it is
difficult to imagine a more perfect combination of scriptural
patristic and liturgical knowledge, poetic skill and affective
devotion. "There is an old saying that if anyone prays with Bishop
Andrewes for one week, he will wish to pray with him to the end of his
life."^^
Jeremy Taylor (1613-1667) lived an equally devout life but in
much more trying times. After a short chaplaincy to Archbishop Laud,
7fi
Bouyer, Orthodox Spirituality, 117.
27
Richard Drake, in his preface to the first published edition.
1648.
28 F.E. Brightman in his Introduction to the edition of 1908.
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he risked career and life by his unswerving loyalty to Church and King
during the Commonwealth period, and retired to the obscurity of a
semi-clandestine chaplaincy in Wales under the protection of Richard,
Earl of Carbery. He worked afterward both in London and in Ireland.
Twice he was imprisoned in England and--when at work on his massive
Ductor Dubitantium--he was arrested in Ireland as well. Nor was he
spared an entire dose of the pains which beset all in that age when
death was a far more constant companion than it seems in ours. His
first wife died in 1651, before his thirtieth year, and he lived to
see the death of his second wife, of the much esteemed wife of his
noble patron and of all his sons, several at birth or in childhood.
Who would not be moved to receive such a letter as this one: "I am in
some little disorder by reason of the death of a little child of mine,
a boy that lately made us very glad, but now rejoices in his little
29
orb, while we think and long and sigh to be as safe as he is?'
After the Restorat-^on Taylor was appointed Bishop of Down and Conner
in Ireland and shortly after was also named Vice-Chancellor of the
University of Dublin. The Anglican Church in Ireland was in utter
chaos and the new Bishop found his diocese replete with Scottish
Presbyterians who opposed Episcopacy itself while seeking to retain
their livings. The post was anything but a happy one. The death of
his last son at the age of twenty-four was too much for him and he
died a few weeks after receiving that news, at the age of fifty-four.
Letter to John Evelyn, July 19, 1656. Cited in Richard
Southern et a^. , The Beauty of Holiness (Oxford: Fairacres Press,
1976), 16.
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Of all his works, the ones which most concern us here are The
Great Exemplar, the first life of Christ published in English, and his
famous two books The Rule and Exercise of Holy Living and its
companion volume on Holy Dying. Holy Living is "aimed at supplying
all the devotional needs of Anglicans. It offers instruction in the
life of prayer, set prayers for all who need them, and all the
encouragement of direction necessary in order to live a life of
30
dutiful and contented holiness." Urban Holmes has called it a "dull
31
exposition of growth towards perfection." Yet many of its chapters
are so current that they could be used as outlines for teaching in any
modern Christian congregation which took the call to holiness as
binding on the Christian conscience. Holy Dying, undertaken at the
request of Lady Carbery before her death, has been said to possess a
32
"macabre splendor that . . . enchants us more than it edifies" but
it does have the virtue of calling Christians to attend in health to
those things now often left until terminal illness makes them less
profitable. Together they have been called "English counterparts to
33
St. Francis de Sales' Introduction to a Devout and Holy Life, an
assertion which is true as to purpose but not as to style or content.
30
Stranks, Anglican Devotion, 71.
�31
Urban T. Holmes, A History of Christian Spirituality (San
Francisco: Harper and Row, 1980), 118. Holmes here, as often, appears
to be following Bouyer whose judgment is somewhat more charitable:
"Holy Living is so balanced as to seem almost dull," a charge which
would never be levelled at Holmes! See Bouyer, Orthodox Spirituality,
116.
32
Bouyer, Orthodox Spirituality, 117.
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Arnott, "Anglicanism," ixix.
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Let his eulogizer speak his final word for Taylor.
He had devotion enough for a cloister, learning enough for a
university, and wit enough for a college of virtuosi: and (here a
final jab at his detractors among his diocesan clergy) had his
parts and endowments been parcelled out among his poor clergy and
left behind him, it would perhaps have made one of the best
dioceses in the world.
Thomas Traherne (16377-1674) could be called the "hidden
Caroline." His only major work. Centuries of Meditations, is
undoubtedly a treasure and is still used for formative reading with
35
profit. But Centuries was lost to the world until its accidental
discovery in 1895 and its publication in 1908 after literary detective
work uncovered its author. This means that, while it may be
reflective of the period, it cannot be thought influential in it.
Filled with "passage after passage of glowing descriptions of ripening
grain, of forest and mountain" which "create a world of shining
objects and of vigorous faith," it sees the cross of Christ as "That
Centre of Eternity, that Tree of Life in the midst of the Paradise of
37
God." It is a series of meditations--most prose, some poetry--by
George Rust in his funeral oration, cited by H. Trevor Hughes,
The Piety of Jeremy Taylor (London: Macmillan, 1960), 16.
Most probably Traherne simply "Buried it." "After all the
whirling theological debate, agreement on everything but the
fundamentals of the Christian religion was as far off as ever.
Orthodox churchmanship was in power; it was best to be satisfied with
it, and have peace and quietness. To people whose thoughts were of
this kind Traherne could hardly open his treasury of wonders, for
nobody was in the mood to look at them. The Centuries stayed in
manuscript." Stranks, Anglican Devotion, 123.
'^^ John Farrar in his "Introduction" to the edition of 1960 (New
York: Clarendon), vii.
Centuries , 1:55.
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one who understands the delights of God's love and of love for Him.
"Both his prose and his poetry have been called naive and even
childish," but its innocence is combined with much sophistication. "A
naive man does not write, 'There is a great difference between a worm
38
and a cherubim. ' "
No listing of the devotional writers of the period can end
without at least a mention of its Anglican poets. George Herbert,
(1593-1633) though late to ordination and in priest's orders only two
years, left his own poems, his influence on his lay reader--the poet
Henry Vaughn (1622-1695)--and a popular manual for clergy titled The
Country Parson. John Donne ( 1572?-1631) , also late to ordination and
Dean of St. Paul's, joined a severe, disciplined attack on his own
senses with a real accommodation of affective, almost medieval piety
in his sermons and poems.
Not all who wrote were ordained. To the layman Vaughn could be
added Izaak Walton (1593-1683), whose Compleat Angler has been called
"that most English and Anglican of all books" and depicts, in Bouyer's
words, "a man who could only be a Christian in the inimitable manner
39
of the Church of England." And also Sir Thomas Browne, whose
Religio Medici reveals orthodoxy, humor and a sense of the Presence in
all of creation.
Finally, it must be said that, as is true in most periods, some
of the books with the greatest influence were anonymous or had authors
38
Farrar, "Introduction," viii.
39
Bouyer, Orthodox Spirituality, 122.
38
whose names are not distinguished. Chief among these were several
manuals of devotion. Among those who "accepted Calvin's theology
without his church order"^^ and thus remained in the Established
Church, none was more popular than The Practice of Piety, Directing a
Christian How to Walk that He Might Please God. Published in 1612,
it saw fifty-eight printings by 1734, continued to be printed until
1842, and was central to the conversion of no less personage than John
Bunyan. Of still more general appeal was the anonymous The Whole Duty
of Man which appeared in 1657, and though generally considered a High
Church book, was highly revered by all and became an almost
predictable Confirmation gift. These books probably exercised more
influence across the whole face of the English nation than even the
learned works of the most eminent of the Carolines.
The Shape of Caroline Spirituality
So much for who they were and what they wrote. Our description
of Caroline Spirituality has now traced its roots and briefly sketched
its great names as though they were its fruit. (This is to overstate
the case, of course: they were as much cause as effect.) But our
real purpose is to describe the shape of the tree. What statements
can be made which describe the spiritual ity--the patterned interaction
of Devotion, Experience and Discipleship--of that period? If this is
the "Golden Age" of the Anglican Spiritual Tradition, what is its
Stranks, Anglican Devotion, 36.
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shape? To that question--abso1 utely crucial to this project--we now
turn. In doing so, six descriptive statements will be offered.
I. CAROLINE SPIRITUALITY WAS ROOTED IN THE PRAYER BOOK AS REGULA
AND THE BIBLE AS NOURISHMENT. "It has always been clear that the
Prayer Book and the Bible side by side should inspire all Anglican
41
Devotion." Each of these two poles deserves comment.
To modern eyes the Book of Common Prayer appears to be merely a
list of church sacraments and services. It was certainly not so in
the seventeenth century. The Prayer Book played a role in the
Caroline Church of England more akin to the Rule of St. Benedict in
some monastic communities or of Bonhoeffer's Life Together in the
clandestine seminary at Finkenwalde than to that played by most modern
42
service books. It was a Regula, a complete ascetical system by
which a community ordered its entire life, public and private. As
such its genre was clearly Benedictine, sharing much with Benedict's
Rule. Martin Thornton elaborates:
Both (the Prayer Book and the Holy Rule of St. Benedict) are
designed to regulate the total life of a community, centered on
the Divine Office, the Mass, and continuous devotion as daily,
domestic life unfolds. Both are concerned with common, even
"family" prayer. . . . The vital principle, tragically missed by
both modern liturgists and their critics, is that, like the
Regula, the book of Common Prayer is not a list of church
services byt an ascetical system for Christian living in all its
minutiae.
Stranks, Anglican Devotion, 275.
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This twin parallel is made by Harvey Guthrie, "Anglican
Spirituality: an Ethos and Some Issues," Anglican Spirituality, 6.
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Thornton, "The Anglican Spiritual Tradition," The Anglican
Tradition, 87. But for the best survey of this parallel, see his
English S"pi ritual ity, 256-259, for the complete form of this quite
convincing argument.
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Thornton has overstated the place of the Mass in that analysis. The
Carolines did urge careful preparation for receiving Holy Communion,
emphasized it as a means of grace and urged devout reception. But
they did assume that in most places thrice-yearly communions would be
the norm and that the usual Sunday morning service would be Morning
Prayer, Litany, and Ante-Communion and Sermon. Thornton is precisely
correct, though, in noting the office as an essential part of Anglican
piety. The intent of the framers of the Prayer Book had been to
simplify the monastic offices, purify them of their medieval
accretions, use them as the setting for an ordered reading of major
portions of scripture and thus remove them from the domain of
monastery and convent to parish church and the houses of literate lay
Christians.
Toward this goal the Carolines made great progress. The Prayer
Book ordered the life of the parish church. The Sunday service was
carefully prepared, well attended and reverently read and--as we shall
see--preaching and catechesis were taken seriously. But the rubrics
also required that both morning and evening offices should be read
publicly in the church every day, and many of the bishops were careful
to require that this be done. Thus one Archdeacon strictly required
of his curates that "the Mattins and Evensong shall be (according to
the rubricks) said daily, in the chancel Is of each of his parish
churches, throughout the year, without the slightest variation. "'^'^
44
J.H. Overton, Life in the English Church (1660-1714) (London:
Longmens, Green and Co., 1885), 172. For a detailed picture of the
daily offices in the Restoration Church and a listing of the bishops
who wrote to the issue, see 172-175.
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It was not unusual for pious people to leave bequests to their parishes
on condition that the daily services be offered. This appeal to the
"power of the purse" must have had at least as much effect on the
course of things then as it would today! Ample evidence suggests that
large numbers of parish churches offered the offices publicly and that
many pious people attended them regularly.
But to an extent hard for moderns to imagine, the Prayer Book
also touched the life of the home. Here the intent of the architects
was enhanced by a side benefit of the trials of the Commonwealth
period. During that hard time
The Prayer Book was proscribed and intentionally driven
underground, driven, that is, into private and household use.
Private devotion and family prayer, accepted by all sides, became
based on the offices of the Church. In that way the book became
more familiar to many Anglican laymen than it would have been by
open use in formal Church services. It also became greatly
loved, through familiarity, and also no doubt, by taking the
added relish of forbidden fruit.
As a result, not only were Mattins and Evensong common in parish
churches but "Some part of those services, or some selections from the
collects, together with passages from the Bible, formed the basis for
family prayers which, from the reformation . . . were a regular
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feature of religious households." Add to that the cost of printing
and we can understand why
To the seventeenth--or indeed nineteenth--century layman the
Prayer Book was not a shiny volume to be borrowed from a church
shelf on entering and carefully returned on leaving. It was a
beloved and battered personal possession, a life-long companion
Thornton, English Spirituality, 262.
Stranks, Anglican Devotion, 275.
and guide, to be carried from church to kitchen, to parlor, to
bedside table; equally adaptable for liturgy, personal devotion
and family prayer: the symbol of domestic spirituality.
We still have not completed our survey of the place of the Book
in the spirituality of the time, though. It must also be noted that
the most popular devotional books of the time were written to augment
it. (Even such a jewel as Andrewes' Preces was set in tones which
were liturgical.) Nor must it be forgotten that the Prayerbook was
also a standard teaching tool. The same Puritan attacks which drove
it underground into family devotion provoked a host of brilliant
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defenses or explications of it. The devout churchman of the day--i
he were one of the class which was literate and thus, usually,
leisured--might well end a day having attended mattins in his parish
church, said grace at his table, read evening family prayers aloud,
catechized his children and done a recollective meditation on the
addresses to God in one of the collects, all from the Book of Common
Prayer! Is it any wonder that Martin Thornton can write:
It is customary for Benedictines to read selections from the Ru2
at silent meals, the Igoatian exercises still form the heart of
Jesuit spirituality; but no school of prayer has been so firmly
tied to a book as the Caroline Church of England.
Thornton, "The Anglican Spiritual Tradition," The Anglican
Tradition, 87.
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Thornton notes that "John Cosin spent the better portion of
his life writing commentary and annotation on the Prayer Book, with
not a rubric, colon or comma regarded as insignificant. . . .all
without exception assumed it as a familiar background to devotional
instruction." "Caroline Divines . . .", Study of Spirituality, 435.
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And it must not be forgotten that the Bible went hand in hand
with the Prayer Book. The most common trio of books in virtually any
family was the Prayer Book, the Bible and The Whole Duty of Man. One
of the purposes of the Prayer Book as Regul a was to regularly serve
up, in manageable proportions, the Bible as nourishment. The offices
read daily in churches contained long passages from both testaments
read sequentially. Most families had scripture read to them daily.
Bible reading for its own sake was commended as normative in
devotional life. Virtually every manual of devotion assumed knowledge
of both Bible and Prayerbook, and in every one "What may seem
deficiencies in breadth or feeling are accounted for by the fact that
they do not attempt to do more than explain, or expand, what is to be
50
found in the two books that are assumed to be in everybody's hands."
Thus two poles anchor Caroline spiritual ity�Prayer Book and Bible.
For the Carolines, the Prayer Book and the Bible were not ends in
themselves. They were ways of participating in the great reali^-y of
the Church as the Body of Christ. "It is within the framework of the
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Church's life that growth in holiness is to take place." Assured
that in the English Church, with its liturgy, its allegiance to
scripture and its own tradition of personal devotion was to be found
the best possible form of Christian life for their time, all the
Carolines would have joined one of their number. Bishop Robert
Sanderson, in saying:
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I do profess, that as I have lived, so I desire and, by the grace
of God, resolve to die, in the Communion of the Catholic Church
of Christ, and a true son of the Church of England; which, as it
stands by law established, to be both in doctrine and wors^Jp to
be agreeable to the Word of God ... I do firmly believe.
II. A second statement is as easily asserted and illustrated.
CAROLINE SPIRITUALITY ASSUMED AS NORMATIVE A BALANCE OF CATECHESIS,
PREACHING AND PERSONAL GUIDANCE. The seventeenth century is rightly
hailed as the "Golden Age of the Anglican pulpit." One modern
commentator on the period says simply that "Preaching was then a great
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and solemn act, in which every divine was expected to excell." Any
examination, either of the sermons of the period or of the accounts of
the church life of the time, will testify to that fact. Several
writers in the period even complain about it! An example:
Preaching is now thought to be the principal part of a
clergymen's duty; nay, so infatuated are the people of this
nation with reference to this ordinance, that they seem to
imagine that the main, if not the whole of a parish minister's
business is to preach, and that people had little else to do
beside sit in great ease agd state, and to hear and judge how
'veil the parson preaches.
There were controversies throughout the century about the relative
value of sermons, catechizing and "prayers," by which was meant the
rest of the Church's Liturgy. But several things can be confidently
affirmed about the preaching of the Caroline era:
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A contemporary of Isaac Miles (who was born in 1638) Life of
I. Miles. My citation is from Overton, Life in the English Church,
232: ^
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(1) Sermons were regularly long and substantive. Almost any
divine who held a significant post caused his sermons to be published.
Many of them ran to twenty thousand words, some even longer. "A
sermon then was a sermon, not like the brisk little sermonette of our
degenerate days," wrote Overton in the late 19th century, "but a solid
55
affair of at least an hour's duration. . . ." It is significant
that Herbert says of his Country Parson not only that "the pulpit is
his joy and his throne" but also that he "exceeds not an hour in
56
preaching, because all ages have thought that a competency- ..."
(2) Sermons were often filled with great erudition, sometimes
included to validate the credentials of the preacher. The manuscripts
of the period are studded with quotations in Latin, Greek
and--sometimes�Hebrew. "These scraps of the learned languages were
valued ... as marks to distinguish the scholarly and authorized
divine from the illiterate and amateur preacher. . . . There is
evidence enough to shew that, when people could have their way, they
preferred a preacher who was learned and who would display his
57
learning."
(3) Both those who preached and those who listened were, when
judged by modern standards, theologically informed. "Seventeenth-
century Christians were generally either illiterate or leisured, and
Overton, Life, 233.
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George Herbert, The Country Parson, ed. John N. Wall, Jr. The
Classics of Western Spirituality (New York: Paulist, 1981), 62-64.
Overton, Life, 233.
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even in the first category theology was a common topic. After all,
the political controversies which had touched the life of every
peasant farmer were inextricably linked to theological questions.
Little wonder theology was the concern of all! It should be noted
that this was an age in which erudition was highly honored and none
was erudite who did not know theology. In the universities "the main
interest . . . lay in religion and this was reflected in the
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scholarship of every graduate, clerical and lay alike."
None would deny that the great preachers of that era were among
the finest to preach in the English language. "Never has the Anglican
pulpit been more nobly filled than it was when Jeremy Taylor, Isaac
Barrow, Robert South, Thomas Ken, and other modern Chrysostoms of the
same date occupied it."^^ At the beginning of the Caroline era.
Hooker had written of preaching that he esteemed it as "the blessed
ordinance of God, sermons as keys to the kingdom of heaven, as wings
to the soul, as spurs to the good affections of man, unto the sound
and healthy as food, as physick unto diseased minds. "^^ The preachers
of the day certainly set out to make it so.
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Overton, Ufe, 235.
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It would be an error, though, when looking at the shape of
Caroline spirituality, to isolate preaching from two other pastoral
activities, catechizing and personal spiritual guidance. Catechetical
instruction was required in the Church of England by canon. Richard
Hooker defends it against Puritan attacks, as an integral part of the
ministry of the word. Several of the most noted of the Carolines
wrote at length on the subject and "It is difficult to find any writer
CO
of the age who omitted it altogether."
George Herbert acknowledges that in his Country Parson he has set
his "Mark to aim at ... as high as I can, since he shoots higher
fid
that threatens the Moon, than he who aims at a tree," Perhaps his
instructions on catechizing reflect that high aim; they are certainly
clear. "The Country Parson values Catechizing highly." Why so?
"There be three points of his duty, the one, to infuse a competent
knowledge of salvation in every one of his Flock; the other to
multiply and build up this knowledge, to a spiritual Templo; the
Third, to inflame this knowledge, to press and to drive it into
practice. . . ." And, he concludes, "Catechizing is the first point,
and but by Catechizing, the others cannot be obtained." He suggests
that the Church Catechism be used, that the Socratic method of
teaching is most useful and that, as sermons are superior to
Hooker, Laws, V, 18.
Thornton, English Spirituality, 236.
Herbert, Country Parson, 82-83.
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catechizing in "inflaming," so catechizing surpasses sermons in
"informing." He says of "The Parson on Sundays" that he "catechized
in the afternoons" and sees this as quite as essential as "reading
divine service and preaching. "^^
Records from the period suggest that a wide gap separates
Herbert's goals from the actual practice in many parishes.^^
Nonetheless we can say that in many places catechesis played a
significant role in the life of the Church� that of providing solid
doctrinal instruction, adapted to the needs and educational level of
the learners.
The third portion of the Caroline trilogy of pastoral activity
was personal guidance. Its key role is often missed for reasons of
sheer semantics. Almost none of the Carolines used the term
"Spiritual Direction" and the few times it does appear in their works
it does not carry its modern definition. This is not because pastoral
conversations were unimportant in the church life of the age--far from
itl--but because in the seventeenth century "life was still regarded
as one whole, not an uneasy union of two dissimilar interests, the
sacred and the secular. "^^ The result was that guidance given was
understood to be of the whole of life, not of same aspect of it
delineated as "spiritual"!
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catechizing after the Restoration see Overton, The English Church,
175-178.
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And that there was much such guidance given is evident. As in
catechetical instruction, so here--"It would be hard to find a writer
of this age to whom personal spiritual guidance was not a normal and
CO
necessary part of Christian living." Nearly one half of
The Country Parson deals with the various kinds of conversations the
Parson was to have with the people in his charge. Lifelong
friendships between clergymen and parishioners were common and
celebrated, with every indication that the shared call to a holy life
was a significant part of the relationship. The friendships between
Jeremy Taylor and Lord and Lady Carbery, Bishop Ken and the Misses
Kemeyse, Izaak Walton and John Donne, all are cases in point. Not
uncommon was the depth of pastoral relationship reflected in Overton's
comment about John Kyne (1637-1714): "The clergyman of the parish,
Dr. Whiting . . . was his dearest friend and spiritual advisor; the
two went hand in hand to every work of piety and benevolence, and when
John Kyne died, he was buried, by his own special desire, at the foot
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of him at whose feet he had sat so long during his lifetime." Even
Taylor's Holy Living was written at least in part to fill in the gap
created for faithful church people when the Commonwealth period
prevented their seeking "assistance of ghostly counsel."
Nor need we assume that only clerics were engaged in the giving
of such counsel. "Men like Henry Dodwell, Izaak Walton, and Robert
Thornton, English Spirituality, 237.
Overton, English Church, 118.
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Boyle, women like Mary Astell, Susanna Hopton and Mary Godolphin, were
employed in this way."^^ Lady Ranelagh acted as guide to the Earl of
Clarendon: "He often visited her, especially on Sunday afternoons,
for the purpose of religious counsel. Indeed she seems to have been a
spiritual counsel to many, preserving all the while the utmost
humility and feminine softness. Were such pastoral relationships--
including those between lay persons--a new thing in English church
life? Probably not. They represented real continuity with the
English tradition of Anchorites and Anchoresses in the late Middle
72
Ages and, as such, may have been unique to that land.
Preaching, catechizing and personal guidance together constituted
the "Ministry of the Word" in the Caroline Church at its best. Jeremy
Taylor summarizes:
Let every minister exhort his people to a frequent confession of
their sins, and declaration of the state of their souls; to a
conversation with their minister in spiritual things, to an
inquiry concerning all parts of their duty: for by preaching,
and catechizing, and private intercourse, all the needSy^f souls
can best be served; but by preaching alone they cannot.
Thornton, English Spirituality, 241.
Overton, English Church, 142.
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Thornton links the Caroline emphases on personal guidance to
the pre-Reformation English Church by noting that, whereas most of the
ascetical theology of the medieval schools sprang from monastic houses
as such, "Every significant English treatise was in some way related
to the solitary life." Thus home and hearth were the scene of
guidance rather than monastic chapel or confessional. Engl ish
Spiritual ity, 167-169.
Episcopal Charge, 1661, cited in Thornton, English
Spiritual ity, 237.
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III. But if the "needs of souls can best be served" only by all
three of these pastoral activities, what kind of church provides a
setting in which they can take place? What sort of parish life makes
them possible? The answer brings us to our third statement. CAROLINE
SPIRITUALITY ASSUMED THE PARISH CHURCH TO BE A FAMILY WHICH INCLUDED
PERSONS OF WIDELY DIFFERING STATIONS WITH NO WIDE SEPARATION BETWEEN
CLERGY AND LAITY. There had been something of that sense in earlier
centuries of English Church life, but several things conspired to make
it especially so in the seventeenth century. Relationships between
clergy and congregations were, for the most part, comfortable and
close. There was none of today's breezy familiarity, to be sure.
One does not easily imagine Izaak Walton publicly referring to his
revered spiritual guide John Donne as "John"! But the clergy
generally knew their people. They were among them often and their
purposes for being so were generally clear Parson and squire might
squabble about the details of parish life, but each understood the
necessity for the other and had a healthy respect for the other's
role, if not always for the present incumbent.
This was possible, in part, because the educational preparation
of the clergy prepared them to move easily and naturally among all
their literate parishoners.
. . . The English clergy were always fully representative of the
tastes and intellectual training of their day. They were the
products of a system of education which served the whole country.
They were not trained as a race apart. In the grammar, or
public, school to which they went in their boyhood they sat on
the same benches as those who were growing up to be the
tradesmen, the merchants, the attorneys and doctors of the
future. When they moved on to the university, whether they went
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as servitors or as young men who paid their way, they lived among
the future lawyers, civil servants and gentry of the country- . .
. All this put the Anglican priest firmly into the contemporary
scene during the most formative years of his life and he
generally chose to remain in it.
As for those in the parish who were not literate, to them the priest
was "the parson," i.e. the educated man charged with their care.
Herbert's Country Parson is charged to aid the poor with money, to
comfort all who need comforting and to visit his people regularly, not
disdaining to enter even the poorest cottage, "though he even creep
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into it and though it smell never so loathsomely." And it must not
be forgotten that the way in which priests were appointed to the
livings meant that many stayed in one place for all of their active
ministries. This result was that:
Nothing in his education or background made it particularly
difficult for an English Parson to settle down in a country
village and spend the rest of his days in the company of the
squire and the local farmers, with an occasional visit from one
old friend or a clerical neighbor. When he spoke to his people
of spiritual things he did so as one who in every way belonged to
them and not as an alien voice coming to them out of another
sphere. There were no doubt drawbacks in all this� a certain
absence of professionalism perhaps, a lack of that force which
belongs to a mind wholly trained in one atmosphere for one
purpose. The parson's integration with ordinary society could
make him blind to many of its faults and sometimes apt to share
them. But it gave him sympathy and understanding towards the
problems of ordinary people which could be obtained in no other
way.
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There was thus no sign whatever of the clear separation between priest
and people imported from continental sources by the Oxford Movement
fathers two centuries later.
If there was little separation of parson from parishoners, there
was also a local embodiment of the unity of the Church beyond all
educational levels, economic stations and types of personalities. The
goal of the English Reformation to make room in the National Church
for all who would remain in it now bore fruit. The Prayer Book
provided the regula for the common life of all the village and
surrounding countryside. Gathered to worship on Sundays--and often on
weekdays as well--were rich and poor, educated and illiterate,
families and village characters. It was only in "irregular
conventicles" that what today's Church Growth advocates would call
"homogeneous units" could be seen. In "the Church" were "all sorts
and conditions of men."
IV. Even a cursory examination of the preaching done in that
Church, or of what we can know of the counsel given to those "all
sorts and conditions" of men, will bring us to a fourth statement:
CAROLINE SPIRITUALITY WAS DECIDEDLY MORAL IN TONE: IT EQUATED THE
"HOLY" WITH THE "GOOD." The purpose of this life was to prepare for
the next. That was to be accomplished by seeing to it that "all our
powers and faculties" were "wholly employed in the service of God,
even all the days of our life; that, this life being ended, we may
live with him forever. "^^ George Herbert's very definition of a
''^
Jeremy Taylor, The Rule and Exercises of Holy Living
(Cambridge: University Press, 1864), 1.
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parson said it clearly: "A Pastor is the Deputy of Christ for the
78
reducing of Man to the obedience of God." (Note the word "Reduce,"
in the English of the period, meant "Return.") The Prayer Book
offices of Morning and Evening Prayer used the language of Titus 2:12
in asking for a "godly, righteous and sober life," and it is evident
that for seventeenth century Englishmen, the first of these was
usually understood as a means to the second. The goal of piety was
righteousness� a righteousness that was evidenced by a life of virtue.
Thus Herbert could write in his "Trinity Sunday."
Lord, who has formed me out of mud.
And hast redeemed me though thv blood.
And sanctified me to do good.
A "righteous life," and heaven as reward are the assumed goals of
devotion in the seventeenth century Church of England.
It must be allowed that there was danger here as well as much
that was commendable. If it was correct for the Carolines to assume
that "those who repent must submit their repentance to the hard test
on
of a changed life," there was always the danger that virtue would be
seen as essentially the work of the virtuous rather than a gift of
grace. Balance on this point is essential to full Christian orthodoxy
and it must often have been lost. It would be difficult to live with
The Whole Duty of Man as the constant companion to one's Bible and
Prayer Book without forgetting at times that, whatever our victories,
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we are still "unprofitable servants." It is undoubtedly true that the
Caroline Churchman was urged to accept responsibility for 'working out
his own salvation with fear and trembling'." It is likely that
"Sometimes he did this in a too simply moralistic way, forgetting the
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scriptural reason 'for it is God who works in you'."
In keeping that balance there was real help in the Prayer Book
itself. Its service left little doubt as to the origin and necessity
of grace. Everyday the churchman prayed in his daily office "0 God
from whom all holy desires, all good counsels and all just works do
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proceed. ..." A favorite collect was "0 God, forasmuch as without
thee we are unable to please thee, mercifully grant that thy Holy
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Spirit may in all things direct and rule our hearts." Such examples
could be multiplied almost endlessly. And the place of contrition in
Prayer Book worship--set forth as essential in every office and in the
Communion order as well --called the worshippers constantly back to the
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cross as the seat of their reconciliation. Nevertheless, the danger
of a works righteousness was ever present and sometimes compounded by
moralizing from the pulpit. Thus a perhaps apocryphal piece of table
talk often attributed to Reinhold Niebuhr says that in the Episcopal
William J. Wolf, The Spirit of Anglicanism (Wilton,
Connecticut: Morehouse-Barlowe, Inc., 1979), 176.
Collect at Evening Prayer, B.C. P., 1662.
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Spirituality, 25ff.
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Church one is almost certain to hear the great message of justifica
tion majestically proclaimed in the liturgy and diametrically
contradicted in the sermon!
It should be noted that the stress on the righteous life appears
to be a mark of English Christianity in every age. It has often been
said that only England could have produced Pelagius! To the Carolines
Holy Living was righteous living; the Evangelical Revival quickly
turned from conversion to works of charity and justice; the
Tractarian Revival resulted not so much in a call for "churchiness" as
a call for holiness. And, perhaps most revealing, John Wesley,
England's greatest Apostle of Christian Perfection, defined "entire
sanctification," not as perfect union with the person of Christ, as
did the various Counter-Reformation spiritualities, but as perfect
submission to the will of his Father.
So pervasive has been this quality here seen in the Caroline
Church that as late as 1948 a distinguished bishop could identify it
as the distinctive note of the Anglican Communion.
Finally, there is a deep-seated moralizing which to those who
know it best, is perhaps the most distinctive feature of
Anglicanism. ... Of the three supreme qualities, goodness,
truth and beauty, the Anglican has no doubt that the first is the
most important. . . . Above everything the Anglican wants to be
good, and his strongestg^emptation is to regard his religion as a
mere means to that end.
J.W.C. Wand, ed.. The Anglican Communion: A Survey (London:
Oxford University Press, 1948), 335.
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V. A fifth statement flows from those preceding. CAROLINE
SPIRITUALITY ASSUMED PRAYER TO BE A NATURAL ACTIVITY OF THE SOUL AND
ITS PROPER SETTING THE ORDINARY COURSE OF DAY TO DAY LIFE. Of the
many contrasts which could be drawn between it and the various
Counter-Reformation spiritualities none is more al 1 -encompassing than
this one. The seventeenth century Church of England was out to bring
the whole of the Christian assembly--priest and lay, scholar and
illiterate, gentry and tradesmen--to a life that pleased God. The
spiritual life of all was to be taken seriously. The characteristic
fault of the continental Roman Catholicism of the time was to provide
extensive resources for the spiritual life of priests and religious,
while offering for lay people the sacraments and little else. There
was little evidence of that among the Carolines! As was the case with
personal counsel, so with prayer--the setting is hearth and home, not
chapel and cloister.
Hence it is habitual recollection, the f-^equent remembrance of
the Presence of God throughout the day, rather than complicated
techniques of quieting which is characteristic of Caroline teaching.
Taylor, for example, writes extensively of "The Consideration of
Practice of the Presence of God" and counsels his readers to "Let
everything you see represent to your spirit the presence, the
excellency, and the power of God." In the day's course "In the face
of the sun you may see God's beauty, in the fire you may feel his heat
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warming; in the water let his gentleness refresh you ..." He even
Taylor, Holy Living, 37.
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counsels short ejaculatory prayers at every striking of the clock.
But there is almost no interest in his work or that of any other
Caroline in any "process of internal quietude, or of abstraction from
sense and of absorption in reason, by which the human soul is attached
87
to the Divine." "They have little to say about complicated
techniques of devotion; they are content to accept prayer as a natural
activity of the soul as ordinary in its way as converse between human
beings. "^^
Prayer as taught, and no doubt practiced, was set in the passage
of the day, punctuated with frequent recollective moments and fed with
time set apart for God. But it was essentially the rational
intercourse between children and their Father--sinful children, who
offended in "thought, word and deed," to be sure, but still children
for all that.
It is this sense of the nearness and filial relationship allowed
to us with incredible loving kindness by "the high and lofty
one that inhabiteth eternity" which the great Anglican writers do
their best to encourage. Simple, spontaneous prayers, sometimes
spoken, but more often offered in the heart alone, are expected
to break from the Christian as he goes about his day's business,
sometimes in thoughtful ness, sometimes in anxiety, sometimes just
in the awareness of a loving presence continually with him. He
is to "walk with God" and in that very phrase lies the suggestion
of natural companionship, of conversations and silences, of
growing knowledge and shared delights.
Keble's nineteenth-century hymn is as fine a summary as can be found
of the point.
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New mercies each returning day,
around us hover as we pray;
New perils past, new sins forgiven,
new thoughts of God, new hopes of heaven.
If on our daily course our mind
be set to hallow all we find.
New treasures still, of countless price,
God will provide for sacrifice.
Old friends, old scenes, will lovelier be,
as more of heaven in each we see;
Some softening gleam of love and prayer
shall dawn on every cross and care.
The trivial round, the common task,
will furnish all we ought to ask:
Room to deny ourselves; a road qq
to bring us daily nearer God.
VI. There remains one essential point to be made. CAROLINE
SPIRITUALITY AIMED AT A BALANCE BETWEEN HEART AND HEAD, BETWEEN "TRUE
PIETY AND SOUND LEARNING." Thornton notes that true piety "with" or
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"arising from" sound learning would be more accurate. The operative
word here is "aimed," for this target is very difficult to hit with
any consistency-
Christian spirituality in general is apt to veer towards either a
cold and formal intellectualism on the one hand or to an
undisciplined emotionalism on the other; towards a theological
straitjacket fo^ the spirit or towards sentimentality divorced
from doctrine.
John Keble, number 10 in The Hymnal 1982 (New York: The Church
Hymnal Corporation, 1985).
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Only a proper balance of the speculative and the affective can
root experience in the God who has revealed himself rather than in the
emotional ups and downs of the worshipper And, as Thornton affirms,
"The absolute heart of the English-Anglican Tradition is a constant
attempt to synthesize these two poles: intellectual and affective,
93
reason and emotion, corporate and personal, heart and head."
The sermons of Taylor and Andrewes, the poems of Donne and
Herbert, Traherne's Centuries, all contain examples of a deep-running
emotional attachment to the Person of Jesus, especially to his passion
and death, and particularly as they touch on human sinfulness. But if
the greats of the Caroline age managed a proper synthesis, the lesser
lights who succeeded them failed to do so and their drift was toward
head and away from heart. (In the next century Wesley was to manage a
proper synthesis also, but his followers slipped off balance in the
opposite direction.) Probably Thornton is correct when he
acknowledges in a recent article that "The Caroline period never quite
got in balance; seventeenth century spirituality was weighed on the
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intellectual side, at the expense of a proper emotionalism."
It perhaps cannot be determined whether that imbalance created or
merely reflected the suspicion of religious emotion which marks most
Anglicans. What is certain is that it was a tragic flaw which opened
one door among many to tragic consequences in the next century. It is
to these that we now turn.
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Disintegration and Subsequent Developments
When we move from the seventeenth century to the eighteenth we
find the landscape drastically changed. Montesquieu wrote in 1730
that "There is no religion in England. ... If anyone mentions
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religion people begin to laugh." Carlyle characterized the same
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period with the blunt words, "soul extinct, stomach well alive."
"Every phase of activity in Church and State, every stratum of society
from the highest to the lowest, was in the slough. Bribery, gambling,
drunkenness, sexual promiscuity, abduction, political corruption,
business chicanery, robbery were only the more obvious types of moral
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depravity." In 1754 a motion was introduced in Parliament to repeal
the oath against bribery. On what grounds? That it only served to
encourage universal perjury!
Nor was the Church much different. Perceived by most Englishmen
as a mere adjunct of the state, its higher offices had come to be seen
as little more than sources of revenue ^.nd rewards for political
favors. Its bishops--at least those who were members of the House of
Lords--spent most of their time at court and most maintained sumptuous
houses in London, making only infrequent visits to their dioceses.
Cited by Elizabeth Jay in her Introductory Essay in The
Evangelical and Oxford Movements (Cambridge: University Press, 1983),
1.
Cited by Alexander C. Zabriskie, Anglican Evangelicalism
(Philadephia: The Church Historical Society, 1943), 5.
Ibid. , 6.
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(Ordinands had to travel to them for ordinations.) Many livings were
vacant, too poor to support clergy; plural ism--the practice of one
cleric holding two or even three livings in order to combine their
incomes--was rife. Blackstone, in an oft-quoted letter, wrote that in
the early years of George III he sat under every preacher in London
and heard not one message which would reveal whether its author were a
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follower of Confucius, Mohammed or Christ,
Put these descriptions of English Church life in the
mid-eighteenth century beside those of the Caroline period less than a
hundred years earlier and--even if we admit our picture of the latter
to be ideal ized--it is obvious that something drastic and devastating
has taken place. It was nothing less than a massive change in the
entire intellectual climate of the age, one to which most of the
Church fell victim.
That change was, of course, the revolution in thought which, in
England, came to be known as the Enlightenment, the Age of Reason, It
was the age of Voltaire and Hume. It was the century in which Gibbon
could describe the Decline and Fall of the Roman Empire as the triumph
of barbarism and religion, by which he meant Christianity. The
prevailing winds in Europe all blew in the direction of an exalted
confidence in the mind of man. Finally freed from the hands of
ignorance and superstition, man's own reason could now set out to
For a fuller statement see John W. Bready, England Before and
After Wesley (London: Hodder and Stoughton, 1938). For a defense of
the church practices of the times see David L. Edwards, Christian
England, Vol. 2 (Grand Rapids: Eerdmans, 1983), 487-489.
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scale every height and conquer all that had previously defeated him.
That was the burden of its message. The result in theology was either
Deism� a doctrine of God as an absentee landlord who created the
universe and then left it running by its own inexorable laws with no
interference from Him or relationship with Him--or a vague Theism
which, while it acknowledged God's relationship with the world, denied
the incarnation, the doctrine of Redemption, the Trinity, the whole
structure of special revelation. To either position human reason was
sufficient to perceive all truth necessary to human enterprise. (We
should not be surprised that this position coexisted with all the
degradation of the period: every age which exalts its doctrine of Man
over its doctrine of God ends up exhibiting man's deeds at their
worst.) Even Bishop Butler's Analogy, hailed by most as the leading
defense of Christian orthodoxy, breathed heavily of that which it
opposed. Those who read it will find its whole atmosphere little
further from Hooker than from, say, A-jgustine of Hippo!
The Church of England's vulnerability to this new "learning" was
unquestionably exacerbated by the loss of many of its most effective
leaders in the Non-juror schism. At the so-called "Glorious
Revolution" of 1688 which brought William and Mary to the throne.
Archbishop Bancroft of Canterbury, six of his bishops, over four
hundred clergy and an indeterminate number of lay people determined
that they could not in conscience break the oaths to the exiled James
II, left their posts and went into schism. This removed some of the
most effective communicators of Caroline spirituality. Worse still.
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many highly skilled clerics who could and did take the oath to the new
monarchs refused to be promoted at the expense of the consciences of
those who could not. This speaks well of them, to be sure. One can
scarcely imagine the same result had the way to preferment been
similarly opened sixty years later! But it brought lesser men to high
office precisely when all skills--political , theological and
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spiritual --were most needed. The results should not be
overestimated. Most of the working clergy in 1688 were still
essentially Caroline in sympathy and were unable to stem the tide of
rational i sm.
Even had Sancroft and his Non- jurors remained at their head, the
results could not have been different. The spirit of the age was
too strong to be resisted. They were in a backwater, and though
they might have freshened its curretitj, they would still have been
outside the stream of English life.
Thus came the period in which the Church of England was dominated
by what came to be called Latitudinarian churchmanship. The word
originally referred to anyone who treated forms of church government,
worship and some doctrinal questions as indifferent matters.
Eventually it came to describe many prelates who were actively hostile
to the tenets of revealed religion.
No Christian Church in Europe was unaffected by the Enlighten
ment, but it is possible that none was so thoroughly captured by it as
was the Church of England. Why was this so? A tentative thesis may
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For more see J.W.C. Wand, The High Church Schism (London:
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Edward William Watson, The Church of England (London: Oxford
Press, 1961), 125.
65
be offered with hesitation. (It is beyond the scope of our work to
attempt proof.) Part of the answer lies in the growing imbalance in
the affective/speculative synthesis in English spirituality toward the
end of the Caroline period. As noted above, the "greats" of that era
kept a proper balance between "true piety" and "sound learning," but
their lesser followers often failed to do so. "Heart" religion
without a proper balance of "Head" religion is easily made prey to the
intellectual fancies of the times, to "every wind of doctrine." Thus
with that balance slipping, the Church of England moved "towards
learning against piety, reason against affective feeling,
transcendence against immanence and landed in Deism. "^^�'"
It would be difficult to overstate the significance of the
Enlightenment for all subsequent English Christianity, all Western
Christianity, for that matter It could easily be asserted that the
challenge it presented still dominates the Christian agenda, both in
theology and in spirituality- All we need establish for our purposes
is that it fixed a chasm between the age of the Carolines and every
later revival or attempted reconstruction of vital Christian life in
England. That chasm was not wide in years but it was very deep, so
deep in fact that spiritual life in the English Church in the
nineteenth and twentieth centuries must be seen not as something
descended from the Caroline model in neat Hegelian categories but as a
Thornton, "The Caroline Divines and the Cambridge
Platonists," Jones, Wainwright and Yarnold, Study, 437.
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series of new developments which served both to restore various parts
of that which had been lost and to introduce new complications.
Our goal is to draw upon the Anglican tradition in its present
state to make some statements which can be useful in doing spiritual
formation in a modern Episcopal diocese. To do so we must now attend
briefly to four of these "developments." First, we shall look at two
great renewal movements, the Evangelical and the Tractarian. Then we
shall look at the advent of higher criticism and the resulting rise of
"Liberal Catholicism" and, finally, the present charismatic renewal.
Each plays a constituent part in forming the mosaic that is found in
present-day Anglicanism.
The Evangelical Revival
If God is in the business of renewing his Church, something could
have been expected from him in the English Church of the eighteenth
century! In the so-called "Evangelical Revival" a number of widely
scattered clergymen experienced what they described as "conversion"
and began to teach the Christian Faith in forms which, while giving
assent to the formularies of the Church of England, nevertheless set
them apart from the rest of their contemporaries. Included among them
were highly unusual characters such as Grimshaw of Haworth and
Berridge of Everton, scholarly preachers and writers such as William
Romaine of London and such solid parish clergy as Henry Venn and
Samuel Walker. Though their conversions were largely unrelated to
each other, they led to similar emphases in doctrine and preaching.
Their tenets could be summarized: (1) Man is sinful and entirely
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incapable of winning for himself eternal life, (2) God of his gracious
mercy has provided Jesus Christ as the one on whom has been laid the
sin of the world, (3) appropriation of that provision is by a
conversion in which man ceases to rely on his own righteousness and
begins to trust in Christ as his substitute, (4) to those who so
trusted God will give the Holy Spirit for a renewal of character that
they might be, by his work, "conformed to the image of Christ." The
fourth point was often left unpresented lest it draw attention away
from the moment of conversion sought for most of their hearers. To
these may be added an uncritical trust in the authority of scripture
and a real fear of hell. Romaine summed up his position by writing "A
sinner will never seek after nor desire Christ farther than he feels
his guilt and his misery; nor will he receive Christ by faith, till
all other methods of saving himself fail, nor will he draw upon
Christ's fulness further than he has an abiding sense of his own want
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of him." Though the Evangelicals had similar methods and emphases,
they differed theologically, some being Calvinists, some Arminians.
The Evangelical Revival in the Church of England was not simply
one result of the work of Whitefield and the Wesleys. Grimshaw' s
conversion began in 1734, four years prior to that of John Wesley.
Berridge and Walker were converted and fashioned their own distinctive
presentations of the Gospel before they even knew anything of Wesley
or Whitefield. Romaine was evangelical from the outset of his
William Romaine, The Life, Walk, and Triumph of Faith, new
ed. (London, 1856), 20-21.
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ministry in 1737. Many of the early evangelicals cooperated with
Wesley's and Whitefield's ministries. Some itinerated with them,
while others refused to cross parish bounds. Almost all eventually
broke their connections with them, either when Lady Huntington removed
her "connection" from the established Church or when Wesley began to
license his preaching stations as dissenting chapels. Wesley took
"the world as his parish"; most of those who came to be called
"Anglican Evangelicals," reversing this, took their parishes as their
world and proceeded to exercise very fruitful ministries, establishing
their parishes as centers of faith and renewal using methods not
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unsimilar to those of the Methodist societies.
The Evangelical Revival has borne fruit that is still evident,
both in society and in the life of the Anglican Communion. Its
greatest clerical spokesman Charles Simeon (1759-1836) touched an
entire generation of ordinands with his preaching, teaching and
intentional conversation. Its social witness, made by men like
Wilberforce and Gladstone, attacked the slave trade and called England
to deal compassionately with those distressed by the changes arising
from the industrial revolution. As a party in the Church of England
and in most Anglican provinces. Evangelicals continue to grow in
numbers and to minister effectively, acknowledging their debt to their
forebears of that revival period but confidently affirming that what
they believe and teach is both the faith of the Primitive Church and
the real content of the English Reformation.
See Zabriskie, ed., Anglican Evangelicalism, 1-12.
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The Oxford Movement
By 1833 the scene was set for another renewal, related but quite
different. The Church was again in disarray--an ied in the popular
mind with the unpopular Tory party and spiritually weak. The
Evangelical Movement, still to bear fruit in many lives and many great
social reforms, had spent much of its force and was confined
principally to certain fashionable parishes and proprietary chapels.
The old High Church party, even smaller than the Evangelicals, was
both timid and cautious. Again the chroniclers of the period voiced
despair, with Thomas Arnold writing in 1832, "The Church as it now
stands no human power can save."
The operative phrase here was "as it now stands." The next few
decades were to see the beginning of a great change in the Church's
"standing," even of its understanding of itself. That change was the
fruit of a phenomenon first called "Tractarianism," after the
so-called "Tracts for the Times" by which it was early promulgated.
Later it would be known as the Oxford movement or the Catholic
Revival. It was led by such scholarly Oxford clerics as John Henry
Newman, John Keble and E.B. Pusey and usually dated from Keble's
sermon titled "National Apostasy" preached in 1833. The movement
began at the "other end" of revival from that taken by the
Evangelicals. (It should not be forgotten that Newman, himself,
arrived at Oxford a convinced and converted Evangelical.) Not the
conversion of the individual but the nature, mission and commission of
the visible Church was their rallying cry The Tractarians powerfully
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asserted that the visible church was not a State establishment but
rather a Divine Society founded by Jesus Christ, trustee of a revealed
Catholic faith, invested with supernatural powers available in
Sacraments administered by an ordained ministry descended from the
Apostles. Most of this was not new. Many of the Carolines and even
the Non-Jurors had held similar views. But the intensity of their
presentation and their eminently respectable Oxford origins made the
Tractarians seem particularly dangerous. Opposition came quickly from
Non-conformists, Roman Catholics and, particularly, from the
Evangelicals who� had they eyes to see�might have glimpsed in the
Tracts a call to holiness, but instead saw only a "revival of popery."
The accession of Newman and those of a few other Tractarians to the
Roman Church only confirmed Evangelical fears.
It must be recalled that in its earliest years the revival was
entirely theological and spiritual, not liturgical. There would have
been no significant difference in the outward forms of worship used by
Pusey in 1840 and, say, Simeon in 1834. The second generation of
"Puseyites," however, began to act out liturgically the doctrines
taught by their forebears.
The emphasis which men such as Newman and Pusey placed upon the
Church and upon the Eucharist in particular as celebrated by
clergy linked to the Apostles by succession, provided an aura of
authority and mystery in which the unseen eyg^oaches on the seen
and creates a strong urge toward ritualism.
Booty, Anglican Spirituality, 79.
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The result was that soon all of the features of Medieval
worship�Eucharistic vestments, incense, holy water, etc. --were
introduced in certain "ritualist" parishes, to the delight of many and
to the horror of many others. Among some, though not all, of these
"Anglo-Catholics" arose a view of the Reformation that was radically
at odds with that of the Old High Churchmanship of many of the
Carolines. Battles between "Ritualists" and Evangelists went to the
courts; certain priests of undoubted holiness spent short terms
imprisoned for illegal liturgical practices. The Tractarians had
added a new factor to the struggle for the "soul" of the National
Church, and the adjustment to that new factor was awkward in the
extreme.
But in its contributions to the spirituality of the English
Church, the Oxford Movement shared much with the Evangelicals who so
despised it. Speaking of the two movements, John Booty writes:
Both were engaged in the pursuit o-^ holiness at a time when the
English seemed to be increasingly preoccupied with the pursuit of
self-gain, of things and of power at whatever cost to others. In
this pursuit both movements developed a seriousness and an
interiority which generated much of the power they so obviously
possessed. Both struggled to relate the world of transcendent
Deity to this world in order that the unseen might be seen, its
powers experienced and its commands obeyed. Both were c^ggerned
to transform this world by the power of the other world.
It was in its understanding of the relationship between that
"other world" and the visible Church and its worship which was to be
the Oxford movement's unique contribution to Anglican spirituality.
Booty, Anglican Spirituality, 73-74.
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Newman, preaching at Oxford, pictured a continuous going and coming
between this world and that which is unseen.
When we are called to battle for the Lord, what are we who are
seen, but mere outposts, the advanced guard of a mighty host,
ourselves few in number and despicable, but bold beyond our
numbers, because supported by chariots of fire and horses of fire
round fhgut the mountain of the Lord of hosts under which we
stand?
The Church's sacramental worship, presided over by ministers in
apostolic succession, the Tractarians saw as the principal means by
which that unseen world touched and trafficked with this one. It was
that vision which enabled the great priests among the early ritualists
to move from their altars to the slum streets of England's cities
where the touch of that "unseen world" was so desperately needed.
The Oxford Movement failed in much, as we shall see. It
succeeded in much also; in fact, it succeeded in changing the whole
face of Anglicanism. There are still those who are its literal
descendants--Anglo-Cathol ics who rejoice in their apostolic orders and
worship and theologize almost precisely as did Pre-Vatican II Roman
Catholics. Perhaps more important, most Anglicans in the world today
see themselves as members of a great Communion of Christians in
continuity with the pre-Reformation Church in England. Put the
question, "Are you a Protestant?" in 1800, virtually any Christian in
communion with the Church of England would have answered
unequivocably, "Of course!" Put the same question today, many would
John Henry Newman, Parochial and Plain Sermons (Oxford:
1834-42), 4: 200-213.
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answer "No" or "Yes, but. . . ." That "but" and all that would follow
is the enduring legacy of the Oxford Movement.
Liberal Catholicism
No attempt to describe the present shape of spirituality in
Anglicanism would be complete without at least a brief attempt to
describe another development--what one recent author has called an
"extremely important episode in the modern history of Anglicanism, the
transition from tractarianism to liberal Catholicism in the nineteenth
century .
"�^^^ Tractarianism was quite frankly reactionary, making its
claim to professing the "Catholic Faith" on the basis of an
unvarnished appeal to the Fathers and, behind them, to the scriptures.
Even at its inception, times were ripe for an almost seismic shift in
the grounds of that appeal. Pusey, as a young fellow of Oriel
College, Oxford in 1825, made a trip to Germany where he heard several
lectures which brought to bear on the scriptures the tools of what
would now be called "higher criticism." His thought at the time was
"This will all come upon us in England and how utterly unprepared for
it we are!"^�^
How right he was. When modern biblical study� its techniques,
its unexamined presuppositions and some of its conclusions--made their
entrance to the English scene, there was great controversy. For the
most part. Evangelicals virtually rejected this "new learning"
Stephen W. Sykes, The Integrity of Anglicanism (New York:
Seabury Press, 1978), 20.
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Recounted in Edwards, Christian England, vol. 3, 1979.
74
in toto. Some of the Anglo-Catholics were among the first to give it
serious consideration. In two influential published collections of
essays. Essay and Reviews (1860) and Lux Mundi (1889) can be seen the
outlines of what would eventually come to be known as "Liberal
Catholicism," an approach to Christian doctrine which combined
affirmation of the catholic creeds with a measure of accommodation
with liberal theological scholarship.
Although one of its great precursors was F.D. Maurice
(1805-1872), the name most frequently associated with the term is that
1 HQ
of Charles Gore (1853-1932). A root question dealt with in his
thought is "What is the relationship between the affirmation of the
creeds and historical investigation?" Gore's contributions to Lux
Mundi and his subsequent work made clear his answers.
He was quite willing to forward theories unknown or contradictory
to those of the Fathers, provided that none of the early councils
had made any definitive pronouncements on the issues involved. .
In an age of change, criticism and new knowledge. Gore was
acutely concerned to defend the view that "permanent
Christianity" meant the faith summarized and expressed in the
catholic creeds. No one who did not ex animo believe these
creeds ought to be allowed to minister in a Church of England
congregation.
Yet in spite of this:
Gore expressed himself fully satisfied that biblical criticism
left unaffected any of the articles of the creed. The faith of
the Creeds, he bel ieve^jgwas, in fact, supported by free inquiry
into historical facts.
1 no
For the best study of Gore see James Carpenter, Gore: A Study
in Liberal Catholic Thought (London: Oxford, 1960).
Sykes, Integrity, 20-21.
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Several generations of Anglican ordinands from both sides of the
Atlantic have been trained with that position either explicitly stated
or assumed as self-evident: that, while the scriptures are not
themselves infallible, all historical investigation of them will
result in the vindication of the creeds. This is, in effect, to
assume that liberal methodology pursued by an open mind will
inevitably result in catholic conclusions.
Two further points about Liberal Catholicism will suffice for our
purposes. First, one legacy of this movement is that many Anglicans
assume as axiomatic something which most Western Christian teaching
prior to the nineteenth century denied: that every human
being�baptized, converted or no--has dwelling in his or her person
the pre-existent, indwelling Christ. John's Gospel affirms that the
"Light" who was coming into the world was "the true Light that
enlightens every man" (John 1:9). Maurice could write "Apart from
Him, I feel that there dwells in m^^ no good thing; but I am sure that
I am not apart from Him, nor are you, nor is any man.
"''��'��^ This is
affirmed by most Liberal Catholics on the grounds that God undertook
the incarnation as a paradigm, a visible or sacramental sign of
Christ's presence already present in all human beings in virtue of
their humanity. As a result, both baptism and faith are understood
not as resulting in a change in the person but rather as a right
identification of that which always has been present.
J.F- Maurice, ed.. The Life of Frederick Denison Maurice (New
York: Charles Scribner & Sons, 1884) 1: 154.
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The second point can be quickly made. The assumption that free
historical investigation inevitably vindicated the faith of the creeds
set afoot much mischief. Gore� and thousands after him--had little to
contribute to the knotty question of what should be the course taken
by those who pursue critical study�or merely assume its results
uncritical ly--and end up not affirming but rejecting the credal
affirmation. As Michael Ramsey said in his influential From Gore to
Temple. "If criticism is allowed to modify thus far the presentation
of the faith, what if criticism questions the substance of the faith
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as the creeds affirm it?" The Anglican answer to this question
thus far has been to avoid the issue by redefining the terms of
Anglican comprehensiveness in such a way as to include all comers.
The Charismatic Renewal
The fourth development which requires attention if we are to
understand spirituality among Anglicans is the contemporary
Charismatic Renewal. It cannot be determined with certainty just when
and in what numbers Anglicans first began to come into that experience
which classical Pentecostals call the "Baptism in the Holy Spirit."
Many had undoubtedly done so before the events which put this
phenomenon into the public domain� the public statement concerning
such experience and the eventual resignation of Dennis J. Bennett as
A.M. Ramsey, From God to Temple: An Era in Anglican Theology
(New York: Scribner, 1960), 14.
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Syke's entire book addresses this redefinition. For an
Evangelical view see J.I. Packer, A Kind of Noah's Ark? (Oxford:
Latimer House, 1981).
Rector of St. Mark's Church in Van Nuys, California in 1960. What can
be said is that in a Church in which many had grown weary of a God
whose presence could only be inferred, not seen, and a society which
had just heard the death of God confidently announced, this renewal
made rapid headway. Important to its credibility was the skill of
some of its primary teachers�such as Bennett (eventually Rector of
St. Luke's in Seattle, Washington), Graham Pulkingham of the Church of
the Redeemer in Houston, Texas, and Everett Fullam of St. Paul's in
Darien, Connecticut. '''^^ The powerful social witness of the great
community at Redeemer, Houston, which "held all things in common"
undoubtedly removed for many people lingering fears that the movement
was mere "pietism," a word akin to an epithet among some Anglicans.
The essential message of that renewal can be summarized as
follows: (1) There is available for all Christians a "Baptism in" or
"Release of" the Spirit. Most teachers associated this in some way
with speaking in tongues, though complete agreement in that point was
never quite forthcoming. Almost all denied that this release was a
"second work of Grace," and used language which pictured it as a new
flow of the Spirit resulting from God's anointing in response to a
deeper surrender to the presence of the Spirit already given at
Baptism or Confirmation. It was almost always declared to be the real
For accounts of their ministries see Dennis J. Bennett, Nine
O'clock in the Morning (Plainsfield, N.J.: Logos 1970); Graham
Pulkingham, Gathered for Power (New York: Morehouse-Barlow, 1972) and
Bob Slosser, Miracle at Darien (Plainfield, New Jersey: Logos, 1979).
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point of the sacramental rite of Conf irmation.'^'''^ (2) That "Baptism
in the Spirit," while not essential to salvation, is the experience
which allows the supernatural manifestations of the Spi rit--heal ing ,
prophecy, guidance, etc.�to be normal Christian life rather than mere
episodes. (3) We are in the midst of a great restoration of the
Church to the levels of power seen in the Act of the Apostles so that
once more the work of God can be done in the power of God. Thus the
charismatic renewal, like almost all renewal movements, proclaimed
itself to be at once a new thing and a return to Primitive
Christianity. Like most Anglican renewal movements, it also saw
itself as rediscovering the deeper meaning of its own tradition rather
than as a rejection of it.
By 1971, the founding assembly of what was to be called the
Episcopal Charismatic Fellowship (now Episcopal Renewal Ministries)
held at St. Matthew's Cathedral in Dallas, Texas could estimate that
at least ten percent of the Episcopal priests in the United States
were actively involved in that renewal. By then the Fountain Trust
had been established to support the renewal in the British Isles,
especially in the Church of England. At both great ecumenical mass
assemblies of the movement--Kansas City in 1977, with some 44,000 in
attendance and New Orleans in 1987 with over 30,000--Episcopalians
constituted the largest denominational group, the Roman Catholic
For a presentation of this position from authors who write
with Evangelical theological assumptions, see Dennis J. and Rita
Bennett, The Holy Spirit and You (Plainfield, N.J.: Logos Press,
1971), especially chapter 2.
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Church excepted. Well over a hundred congregations unabashedly teach
the positions of the movement as normative in their own life; there
are few parishes which have not been touched by it in some way, most
to the good, some with serious division.
Will the "charismatic take its place as a separate genre of
spirituality on some permanent or long-lasting basis? Or will it make
its own contribution to other forms of spirituality and, in effect,
lose its distinctive characteristics in some larger whole? It is too
soon to tell. What is clear is that its present effects are evident
wherever serious spiritual formation programs are offered. Many have
in this renewal "tasted the Lord and seen that He is good," but now
want to know, "What is next?" They will not find their answers in
classical Pentecostal ism, regardless of the great contribution to the
Christian mission made by Pentecostals. The Charismatic Renewal has
given thousands of Anglicans the richest blessings of their lives; it
has served for many as an in^'itation to push even deeper into the
nature of Christian life and ministry. But "Careful and informed
spiritual direction is essential if the Charismatic movement is to
lie
make progress."
Anglican Spiritualities: A Typology
We have now looked at the eighteenth-century disintegration of
the Caroline spiritual tradition and traced four developments in
subsequent Anglican life. This brings us to the salient conclusion of
Kenneth Leech, Soul Friend (San Francisco: Harper and Row,
1977), 31-32.
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this chapter: There is no single "Anglican Spirituality;" rather,
there are several different spiritualities each of which can
legitimately claim to be Anglican.
This would be too obvious for mention were there not powerful
voices implying otherwise! Hiding just below the surface of some
recent writing is the assumption that there is a "mainstream Anglican
spirituality" and that only it is really Anglican. Thus Guthrie
decries as alien "an Evangelicalism which abandons Anglicanism for a
confession of faith which is really more the heritage of other
children of the Reformation" as well as "a neo-pentecostal ism which
makes religious experience of one type or another the norm."'''^''
Holmes notes that
While Puritanism, Latitudinarianism, Evangelicalism,
Ultramontanism, Modernism and American Protestantism (i.e. a kind
of bland "practial religion") have all been embraced by some
Anglicans, none of them has been capable of comprehending t^|g
Anglican experience. They are all ultimately out of place.
Such thought is almost entirely subjective. Each author assumes
that his own spirituality is the genuine article and that different
ones are, somehow, less than Anglican. Such "real Anglicanism" bears
some resemblance to the emperor's new clothes which only the "pure in
heart" could see! Where is any objective evidence that Simeon or
Wesley are less "Anglican" than, say, Maurice or Gore?
Guthrie, Anglican Spirituality, 3.
Urban T. Holmes, What is Anglicanism (Wilton, Connecticut:
Morehouse-Barlow, 1982), 7.
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It is far more accurate, if less comfortable, to admit that there
are several Anglican spiritualities coexisting under the same roof.
With that assumption, we move to list these spiritualities and
describe them in terms helpful to our purpose. Great tentati veness
and considerable hesitation mark this attempt. The terrain is too
vast and much of it too newly plowed for any confidence in
descriptions of its contours. But any attempt at a spiritual
formation program among Anglicans will arise from some set of
assumptions about these spiritualities, whether consciously examined
or unexamined and therefore dangerously held as axiomatic. Hence this
attempt, made with the understanding that any typology is at least one
level removed from the realities it seeks to describe.
I. There is an Anglican Evangelical Spirituality which may be
seen in those who readily identify themselves both with the eighteenth
century Evangelical Revival in the Church of England and with the rest
of the worldwide community of Evangelicals. It's Devotion features
Bible reading, Bible study, disciplined private devotion, spontaneous
prayer, regular examination of conscience and hymnody--especially
hymnody which stresses the atonement, the present work of Christ and
the call to holiness. It sees the liturgical and sacramental life of
the Church as necessary to Christian obedience and as a prime source
of nourishment, but not necessarily as central to the devotional life
of every believer. At its best it views Experience of God as
essential to conversion in the full. New Testament, sense, but does
not equate it with overwhelming emotions. It understands experience
82
as something received as a gift when God gives it rather than as
something constantly sought as an end in itself. Its Discipleship is
centered in living out life under the reign of Jesus Christ as a
people called to be different from the rest of the world, set apart
for holiness by God's gracious act in including the believer in the
redemption wrought by and in his Son. A "theme hymn" for it might be
"Amazing Grace, How sweet the sound, that saved a wretch like me." It
is not represented by any of the authors in our review of literature
in Chapter 2.
II. There is also an Anglo-Cathol ic spirituality. It is found
among those who, while acknowledging their debt to the Oxford
Movement, find their principal identity with the whole sweep of
Catholic Christianity throughout the Church's two thousand year
history. Its Devotion includes the Daily Office read as an objective
offering made to God, frequent and devout reception of the Eucharist,
auricular confession, the liturgical year understood as a genuine
participation in the mystery of Christ, personal spiritual direction,
meditation or other forms of mental prayer according to one or more of
the patterns of the Church's great spiritual teachers, and, for some
at least, Marian devotions. It sees the Church's liturgy and
sacramental life as the principal locus of interaction between the
visible and invisible worlds, the fount from which flows most actual
grace. It views Experience of God as that for which we were all
created, but as something which along our pilgrimage may be granted or
withheld as may be useful in our ascesis to the beatific vision. Its
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Discipleship might well be articulated in terms similar to the
Evangelical, but in practice is often more private, less concerned
with surface habits and behaviors and more centered in the life of the
visible Church. A theme hymn might be "Alleluia, Sing to Jesus; His
the sceptre, his the throne," though if it were put to a vote, the
choice might turn out to be "Ye who own the faith of Jesus" with its
bubbling refrain "Hail Mary, Hail Mary, Hail Mary, full of grace!"
This spirituality was represented in our review of literature by
Kenneth Leech and Martin Thornton.
III. There is also a Charismatic Spirituality. Here, though, it
is of the utmost importance to distinguish between spiritualities and
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theologies. There is an identifiable charismatic spiritual ity--at
least for the time being� among Anglicans, but not a developed
charismatic theological position. Anglicans who are charismatic in
spirituality are either Evangelicals or Catholics theologically, and
in their patterned intei^action of Devotion, Experience and
Discipleship they have more in common with charismatics on the other
side of that theological line than with those on their own side of it
who do not share their charismatic experience. While those who walk
It might be argued by some that the categories listed in this
typology are actually theological positions rather than spirituali
ties. This particular set of labels invites that charge, but the
charge is false. There is often some relationship between theologies
and spiritualities, but it need not be a precise correlation. The
description given of each type here is sufficient to delineate them as
spiritualities by our definition, and there are many persons whose
spirituality falls into one type or another but whose theological
position would not accurately carry the same label as does their
spiritual ity-
in this spirituality acknowledge their debt both to the heroes of the
spiritual renewal that produced the classical Pentecostal groups at
the turn of this century and to the teachers most used in the
neo-Pentecostal renewal in the 1960's, they see themselves essentially
as "walking in New Testament experience." The Devotion of this
spirituality includes (1) informal gatherings in which praise is
offered and such manifestations of the Spirit as tongues, prophecy,
visions and healings take place, (2) careful attention to the teaching
of the content of scripture presented in the light of their continuing
experience, (3) "scripture songs" in which biblical texts are set to
simple music and sung verbatum, and (4) time spent in private prayer
"ministering to the Lord." Charismatics tend to look on the Church's
liturgy and sacramental life from their theological positions as
Evangelicals or Catholics rather than as charismatics, though it is
difficult to draw conclusion on this point. Almost all find that
their charismatic experience has greatly enhanced their participation
in the liturgy. At their best, teachers of this spirituality warn
against valuing Experience of God apart from effective
ministry--"seeking the gift instead of the Giver"--but direct
experience of God's Presence is nonetheless expected to be much more
frequent among charismatics than in most other spiritualities. Its
prolonged absence suggests to many that something in their purity,
ministry, submission or setting is faulty. Charismatic Discipleship
includes not only coming under the reign of Jesus in mission but also
being used by him to bring healing, guidance and other gifts
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understood to be supernatural to those in need of them. A theme song
might be a setting of Revelation 4:11, "Thou art worthy. Thou are
worthy, 0 Lord." While no author covered in our literature review
would be readily acknowledged by the movement's teachers as a "fully
orthodox" charismatic, the writer who comes closest to this
spirituality is Morton Kelsey.
IV. Perhaps the most commonly found spirituality in
Angl icani sm--at least in circles composed of clergy and others who
have had formal theological training� is one which might be called
Liberal Catholic. Often acknowledging a debt to Maurice, Gore and the
others to whom this term could be applied theologically, those
practicing such spirituality claim continuity with the whole Christian
tradition usually by the simple intellectual device of describing any
less than congenial position held by Christians of other ages as
culturally conditioned. The Devotion of Liberal Catholic spirituality
will include all of the disciplines of the classical Christian
spiritual masters, but may also be open to techniques openly borrowed
from the Eastern religions, chiefly Buddhist and Hindu. Experience of
God will be understood and sought much as in traditional Catholic
spirituality, but with no sense that such experience is limited to
those who actually confess themselves to be Christians. Discipleship
in this spirituality involves compassion, love, even actively working
for justice and liberation; but it will be understood not as living in
"the world" as a people set apart, but as being "fully human," i.e.
moving into that full humanity formed when the incarnation of Christ
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revealed a new creation in which all humankind already participates,
albeit blindly and inadequately. The liturgy and sacramental life of
the Church is understood as central to the spiritual life, but not as
the site of traffic between visible and invisible worlds. Rather it
is the locus of identification with a spiritual transformation of the
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race already accomplished in Christ. A theme hymn for this
spirituality might be "We limit not the truth of God to our poor reach
of mind" with its refrain, "The Lord has yet more light and truth to
break forth from his Word." Authors representing this type of
spirituality in our literature review were Tilden Edwards, James
Fenhagen, Alan Jones and Holmes.
V. Finally, it must be admitted that Anglicanism draws to itself
people whose spiritualities can only be described as Searchi ng for
life's deeper meaning. The combination of the beauty of our ethos and
our tentative commitment to our doctrinal formularies is attractive to
thousands who may not even be certain that transcendent reality can
meaningfully be described with the word "God," but are certain that It
(He? She?) is best sought in an intentional faith community. As they
pursue their journeys, they understand themselves to be searching
Thus Holmes writes, "The Sacraments are the central means
whereby we participate in the Passion of our Lord," but goes on to add
"The suffering, death and resurrection are the paradigm for the whole
creation." Therefore "As we seek to be open to a relationship with
God, to be more aware of what it is to be human, the fundamental piece
of history that shapes our total view is the suffering, death and
resurrection of Jesus. It is our personal story, because it is the
story of the people of God and the cosmos itself. Urban T. Holmes,
Spirituality for Ministry (San Francisco: Harper and Row, 1982),
119-120.
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within for some identification with life's deepest meanings in the
depths of their own personhood and are sometimes quite stunned, and
not always pleased, when they discern that, when they have at long
last stumbled onto something of real power, it is the "Glory of God in
the face of Jesus Christ our Lord." Even these must be
remembered--perhaps especially these--as a course in spiritual
development is designed.
Statements Useful In Present Anglican Spiritual Formation
There remains only one task in the work of this chapter--to take
the outlines of the Anglican Spiritual Tradition in its normative
period in the Caroline era, examine present Anglican spiritualities in
the light of them and then make a series of statements which can be of
use for the purposes of this project--the development of a Spiritual
Development Course for a diocese in which all or many of these
spiritualities wi'l be present.
In describing the spirituality of the Carolines we offered six
statements. The first was that CAROLINE SPIRITUALITY WAS ROOTED IN
THE PRAYER BOOK AS REGULA AND THE BIBLE AS NOURISHMENT. What is the
present condition of this part of the tradition which was "handed
over" to us?
Concerning the first of these roots, the Prayer Book as Regula,
it can be quickly acknowledged that, although there are some changes
in the book and thus in the Regula, the statement still holds true.
Certainly all recent writers on Anglican Spirituality say so. Paul
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Marshall writes of "the Anglican conviction that worship shapes a
religious society's self-understanding and its action," adding that
"this is an observation that runs from Cranmer to Richard Hooker to
our own day." The result is that "Anglican spirituality is first of
all corporate spirituality, liturgical spirituality, 'prayerbook
121
spirituality'." Guthrie writes that
Anglican spirituality arises out of the common prayer of a body
of Christians who are united in their participation--through
physical presence and liturgical dialogue and sacramental
action� in the cult in which the Church identifies itself as
Church. It involves a corporate life whose times and seasons and
offices and ordinances and readings and sermons are the means of
corporate participation, in and through Christ, with God present
to and for human beings in the history of this world. . . .
Anglican spirituality is corporate, liturgical and
sacramental .
Such comments could be vastly multiplied. That Marshall can write
today something which would immediately ring true to Hooker or
Andrewes, were they our contemporaries is enough to establish the
point:
The Book of Common Prayer is meant to be more than a liturgical
text, such as a Roman missal or the protestant section of The
Book of Worship for U.S. Forces. . . . The Book of Common Prayer
is a rule of life. It is meant to des^^^be, shape and support
the Anglican way of being a Christian.
1 01
Paul V. Marshall, "Anglican Spirituality," Frank C. Senn,
ed., Protestant Spiritual Traditions (New York: Paulest Press, 1986),
132.
1 77
Guthrie, Anglican Spirituality, 4.
^^�^
Marshall, "Anglican Spirituality," Senn, Traditions, 133.
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An informative comparison to fix this point firmly: a Baptist
writer has recently said:
By entering into fellowship with Jesus Christ, we also enter into
a new relationship with each other. The corporate life of this
fellowship, the church, is enhanced and revitalized as a
congregation takes seriously its own spiritual formation. This
is not to say that individual spirituality is not essential, but
that individual spirituality should result in corporate
spirituality which ultimately should help to transform human
society.
Many an Anglican would, somewhat condescendingly, say that such a
comment reflects progress "for a Baptist," but that it reverses the
proper relationship between the corporate and the individual --that,
more accurately, corporate spirituality should result in individual
spirituality which ultimately should help transform human society!
It should be noted that, while the assertion that Anglican
spirituality is essentially corporate and liturgical is well
articulated and almost overwhelming, it is a little less than
unanimous. In Evangelical Spirituality and in the spirituality of
some charismatics, the Church's liturgical life is still best
described not so much as foundational to Christian life as essential
to its nourishment and its witness. Even for them, though, the
Church's liturgical and sacramental life is of more importance than
for those in most other Christian denominations or communions.
But what of the second "root" of that Caroline statement--"the
Bible as nourishment." Here the situation of the several Anglican
spiritualities is much more complicated. In a nutshell, various
Rodney R. Romney, "Nurturing a Church's Spirituality," The
Christian Ministry, vol. 17, no. 6, November 1986, 5.
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Anglican theologies disagree on the authority of Scripture and the
nature of revelation; these disagreements have an inevitable effect on
the place of scripture in the several Anglican spiritualities. If
spirituality is the patterned interaction of Devotion, Experience and
Discipleship, then differing positions on the authority and nature of
scripture will produce differing roles for scripture in Devotion,
differing understandings of the experience of God's presence and
differing content in Discipleship.
Speaking theologically, Anglican Evangelicals hold that their
doctrine of scripture and revelation is quite different from that of
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Anglo-Catholics, even conservative Anglo-Catholics. When it comes
to the place of scripture in spirituality, however, it is clear that
Evangelical, Anglo-Cathol ic and Charismatic stand together as sharing
the view that scripture has a unique part to play in revelation, not
merely a part to play in a revelation that is unique. Representatives
of these three groups have recently formed a national organization
called Episcopalians United to express their joint concern for the
integrity of the biblical revelation in their denomination. In a book
produced for that group Michael Marshall --a Bishop of the Church of
England transplanted to the American Church and an Anglo-Catholic�has
complained that
There is a crisis for our church in this area and we simply have
to face it. Seminarians, on the whole, leave seminary today with
just sufficient knowledge of the history of scriptural criticism
from the German Tubingen school of the mid-nineteenth century
through to Buber and Bultmann of the twentieth century, to have
See for instance J.I. Packer, "Fundamentalism" and the Word
of God (Grand Rapids: Eardmans, 1958), 46-51.
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lost their nerve on the authority of scripture. The central
board of the platform for their preaching and apologetics has
been pulled from under them, and this shows all too clearly to a
laity hungry for the word of God.
And, while he may well disagree with an Evangelical like J.I. Packer
on matters concerning the details of inspiration and the place of
tradition in authority for doctrine, he sounds precisely like him when
he writes.
So in spite of all the problems that such a doctrine of Scripture
may present to theologians, we are compelled to speak of the
Bible as the Word of God. It does not mean that we cannot see
the words of Scripture as truly human but in a similar way to the
paradox of the incarnation, we have tQySay at the same time that
they are also truly the Word of God.
For the Liberal Catholic, on the other hand, the Scriptures are
the record of a revelation that is unique, but the revelation is to be
seen in the acts of God they record, not in the records themselves.
Since Liberalism in theology is essentially a methodology rather than
a given content. Liberal Catholic conclusions may often concur with
those of Catholic Orthodoxy, but they may also, at times, diverge from
them seriously. And, of course, for those whose spiritualities we
have characterized as "Searching," neither the records (the
Scriptures) nor the events (the Exodus, the resurrection, etc.) will
be seen as revelation unless and until they are self-authenticated in
the inner journey- The only justification for allowing such
spiritualities to be openly espoused within the Christian Church is
126
Michael Marshall, The Gospel Conspiracy in the Episcopal
Church (Wilton, Connecticut: Morehouse-Barlow, 1986), 66.
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Marshall, Conspiracy, 72. For Packer on the same point see
"Fundamentalism" and the World of God, 82-84.
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trust that, when the journey is undertaken with any real honesty, such
self-authenticity will indeed take place and that, somewhere on the
journey, the pilgrim will hear the voice of the God who in scripture
says, "Give your heart to my obedience and I will transform you."
Hearing that voice, the "Searching" will embrace a higher doctrine of
scripture and revelation. Until then, they hear only the voice of a
god who says "self-actualize and I will play background music!"
Given all that, is there anything which can be said of the place
of scripture that applies to all the various Anglican spiritualities?
Yes, there is: (1) All acknowledge that scripture constitutes the
deposit from which a common vocabulary may be drawn for conversation
about the transcendent. (2) All see that the story told in scripture
is somehow to be related to our stories, that, if the maps of our
spiritual journeys are all unique, the rivers, mountains and valleys
on them should at least be identified by labels drawn from the
biblical material. Hence Urban Holmes can say, "Anglican spirituality
draws on biblical imagery." The point may be seen in the Episcopal
Church official adult teaching series book Living in the Spirit:
The drama of our salvation as a gift and the pattern of our
discipleship as a response to that gift and the giver (who are
one) are spelled out for us in Holy Scripture, ^^^s, for the
Christian, to pray is to be rooted in the Bible.
^ Urban T. Holmes, What is Anglicanism? (Wilton, Connecticut:
Morehouse-Barlow, 1982), 71.
Rachel Hosmer and Alan Jones, Living in the Spirit (San
Francisco: Harper and Row, 1979), 102.
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What can be said to be the present state of spirituality among
Anglicans with reference to our first statement from the Caroline era,
then? Anglican spiritualities are corporate and liturgical, arising
from the ordered and sacramental life of a Christian community. They
are also biblical , assuming that the events of the salvation history
are key to the understanding of our own spiritual journeys.
A brief form of this statement will be useful in this stage in
the design of this project. When it is used, readers should recall
that it is nothing more than an abbreviation of this longer one. The
short form: Anglican spiritualities are liturgical and biblical.
The second of our statements was that CAROLINE SPIRITUALITY
ASSUMED AS NORMATIVE A BALANCE OF CATECHESIS, PREACHING AND PERSONAL
GUIDANCE. The nature of our present task suggests that little
consideration be given to the place of the first two of these in
present Anglicanism inasmuch as there is little that can be done with
catechesis or preaching within the time constraints of a Spiritual
Development Course. Suffice it to say, then, that each has made a
serious descent from its position in the Caroline balance.
Catechesis--the careful, systematic teaching of the content of
Christian doctrine, devotion and duty--stands weakened by doubts
concerning the nature of revelation and serious questioning of the
importance of content in faith. Preaching, though still approached
seriously by those who preach and those who listen, has come to.be
largely limited to Eucharistic homilies ten to twelve minutes in
length. God can and will use such preaching, of course, but one
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wonders how Overton-- to whom the thirty and forty minute sermons of
his day were "brisk little sermonettes "--would describe these!
Personal Guidance, or Spiritual Direction, presents a different
and much more encouraging picture. Here there is a discernible trend
towards recapturing and further developing an important part of the
Caroline tradition. It must be said that this trend, while it has
strong support, is sometimes less than unanimous. Harvey Guthrie has
written that "Spiritual Direction in the Anglican tradition is not
something which takes place primarily in the relationship between a
Christian and an individual director. ... In Anglican tradition the
Church itself in the totality of its life and liturgy is the primary
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spiritual director." Many will join Rachel Hosmer in replying "I
am not sure what this means, but it does not describe my own
131
experience of the receiving and giving of spiritual direction."
The Tractarians issued a call for a rebirth of spiritual
direction in the Church of England. Pusey in his Manual for
Confessors made a clear distinction between spiritual direction and
sacramental confession. Keble was spiritual guide to many, as was
Pusey, though he rejected the title "director." But the Oxford
fathers' call for rebirth was not accompanied by effective midwifery.
Far too dependent on French and other Roman Catholic sources, they
1 Of)
Guthrie, Angl i cam Spirituality, 12.
Rachel Hosmer, O.S.H., "Current Literature in Christian
Spirituality," Anglican Theological Review, 66, no. 4, October 1984,
436.
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made the same mistakes in spirituality that they made in liturgy and
moral theology: they reached across the English channel rather than
across the gulf which separated them from their own English roots.
The result was an approach to spiritual direction which was
authoritarian in tone, fostered a wide gulf between priests and laity
and featured a rather rigid application of the concept of rule
and terminology drawn largely from monastic or conventional sources.
"The Tractarians had the right idea but chose the wrong model. Their
spiritual guidance--at least from what we read--consisted of
undigested snippets from the Counter-Reformation tradition, by-passing
the supreme examples of the art represented by the seventeenth-century
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Anglican divines." Their successors in the early twentieth
century--men such as Bede Frost, F.P. Norton and H.S. Box--made real
attempts to write effectively in the field, but their material is
alien to today's Anglicans, perhaps to twentieth-century Christians of
any brand. Martin Thornton could thus write that "Although prominent
in the Anglican tradition as a whole, more particularly in the
seventeenth century, spiritual direction . . . has to be both
133
rediscovered and reinterpreted in contemporary terms.
That rediscovery and reinterpretation is presently underway. The
success of Tilden Edward's Shalem Institute for Spiritual Formation in
Washington, D.C, the establishment of a Center for Christian
Martin Thornton, Spiritual Direction (London: S.P.C.K.,
1984), 5.
Ibid., 1.
96
Spirituality at the General Theological Seminary in New York and the
large number of Episcopalians enrolled in various programs for the
training of spiritual directors conducted under Roman Catholic
auspices all point to that fact.
Certainly the recent books written directly to the subject of
direction by Edwards, Thornton, Alan Jones, Kenneth Leech, Morton
Kelsey and Urban Holmes do so also. While these writers are by no
means identical in their approach to spiritual guidance, they do share
a number of commonalities, most of which are in real continuity with
what the Carolines might have called "ghostly counsel"! Among these
three deserve special comment:
(1) Each moves away from an authoritarian model for direction
towards a picture of guidance, companionship or direction which
involves some form of mutuality. Even the terms used for the one
directing suggest that fact. Edward's book is titled Spiritual
Friend, though he uses other terms interchangeably with this one.
Leech calls his book Soul Friend. Holmes seems to prefer
134
"spiritual companion" and Kelsey titles his book Companions on the
Inner Way.
A frequent figure used for the director is that of a companion on
a pilgrimage. Thus Kelsey writes "Spiritual guidance is the conscious
and deliberate attempt to accompany other people on their journeys in
Holmes, Spirituality for Ministry, 175-177.
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and to God." Holmes says much the same, writing "It is to share in
136
another's particular pilgrimage." And Fenhagen prefers "the terms
guidance or companionship simply because they place the emphasis, not
on the authority of the expert but on the shared experience of a
137
fel low journeyer "
There is some disagreement about the importance of learning in
the work of direction. Thornton in one of his last books defined
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direction as "the application of theology to the life of prayer,"
and described it as "an autonomous technique based on a body of
139
knowledge." Both statements would almost certainly be rejected by
most of the others, but there is no question that all the writers see
learning as playing some part in the process. Holmes notes that, as
he joins another's pilgrimage, he seeks "to help a person identify his
or her internal experience and relate it to the Gospel and its
explication in the Christian tradition. This requires me to be
informed by reading the Scriptures and the spiritual masters. I want
to clarify what is happening to that person historically and
IOC
Morton T. Kelsey, Companions on the Inner Way (New York:
Crossroads, 1984), 7.
1 3fi
Holmes, Spirituality for Ministry, 185.
James C. Fenhagen, More Than Wanderers (Minneapolis: Seabury,
1978), 74.
138
Thornton, Spiritual Direction, 1.
Ibid., 11.
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phenomenologically. ... All would agree that "Direction
occasionally requires that someone who knows something must tell it to
141
someone who does not."
Yet the sense of "I know the way: do what I say" which was once
associated, perhaps unfairly, with the term "direction" is almost
entirely absent. All of the writers would agree with Alan Jones when
he says "The relationship between director and directed is one of
1 4?
essential equality and mutuality before God." Certainly the
assumption that all direction should come from priests, as if
ordination automatically conferred skill, is entirely missing. This
is a reversal of the tone of the Oxford reformers, a return to
Caroline practice.
(2) While all the writers agree that prayer is central to the
journey, most make no clear compartmental ization between "spiritual
life" and the rest of life. The very frequency with which they speak
of the "spiritual journey" suggests this, since all of life is the
setting for the journey. All those writing in the field and all
skilled spiritual guides or directors would concur with Kenneth Leech:
. . .Spiritual direction is concerned with the whole of life. It
does not see "spirituality" as a subdivision of the Christian
faith, the intensely personal and interior part of life, but as
the whole life of the human person turned Godward. It is
therefore a relationship that cannot limit its concern to what
140
Holmes, Spirituality for Ministry, 185.
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Thornton, Spiritual Direction, 12.
142 Alan Jones, Exploring Spiritual Direction (Minneapolis:
Seabury, 1982), 56.
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happens in the moments of devotional practice. It is the whole
person, this living, struggling, sexual, political, human
creature, w^th which spirituality and spiritual devotion are
concerned.
The Carolines would have agreed.
(3) Most of these writers stress the relationship between the
inner transformation of the person and the transformation of the
world. This represents not so much a return to Caroline patterns as a
major transformation of one component of seventeenth century
spirituality. We shall turn to it soon, but not yet.
All those writing in the field are concerned to distinguish
spiritual guidance from both psychotherapy and pastoral counselling,
though none denies these disciplines a rightful place. All call for a
real study of the relationship between the Church's spiritual
tradition and the truths recently learned from psychology and the
other behavioral sciences.
All call for a recovery of spiritual guidance as a major task of
the Christian community. Fenhagen says "It is my conviction that the
art of spiritual guidance needs once again to become normative in the
life of the Church in the same way that pastoral counseling and caring
for persons within a congregation has been normative since the impact
of the psychological revolution.""*"^^ And Kelsey: "There are few more
important tasks in the Church today than equipping men and women to
Kenneth Leech, "Spiritual Direction and the Struggle for
Justice," Anglican Theology and Pastoral Care, ed. James E. Grifiss
(Wilton, Connecticut: Morehouse-Barlow, 1985), 49.
Fenhagen, Wanderers, 75.
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serve as guides to the multitudes who wish to embark on this
145
journey. "
Surely enough has been said to enable us to say that the present
state of our tradition is one in which personal spiritual guidance is
to be seen as an important part of the spiritual life. To put this in
a briefer form: Anglican spiritualities take personal spiritual
direction seriously.
The third of our statements was CAROLINE SPIRITUALITY ASSUMED THE
PARISH CHURCH TO BE A FAMILY WHICH INCLUDED PERSONS OF WIDELY
DIFFERING STATIONS AND PERSONALITY TYPES WITH NO WIDE SEPARATION
BETWEEN CLERGY AND LAITY. There are some continuities between that
situation and our present one as American Episcopalians, there are
also some serious differences.
To begin with, most of today's parishes do not include persons
from widely divergent socio-economic, educational or cultural
backgrounds. That fact arises not from some intentional policy on the
part of the Episcopal Church but as a result of the demographics of
our urban society and the oft-documented relationship between economic
status and American denominational ism.
We are not, as was seventeenth-century England, a nation of
vil lages gathered around squire and parson, manor house and parish
church. Ours is a society of cities , each with its own form of
central city, urban fringe, suburbs and exurbs. Even our small towns
Kelsey, Companions, 28.
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and villages are tied to the nearest metropolitan center by literally
hundreds of economic, social and communication links. There are, in
our metropolitan areas, readily discernible patterns relating economic
levels to residential areas, with blue collar, white collar,
middle-management and senior management people living in the areas
"appropriate" to their income. Today's Episcopalians living in such a
metropolitan area have essentially three kinds of parish churches from
which to choose. (1) They may attend one of the large "Metropolitan"
parishes, usually meeting in a grand building near center city but
maintained and peopled by those who experience themselves not as
"neighborhood dwellers" but as citizens of the metropolis as a whole.
Here they will be surrounded by middle to upper management folks,
physicians, attorneys and other professionals, or academics. (2) They
may select a "neighborhood church." In doing so, they join only those
whose economic status places them in their own neighborhood. (3) They
may elect some "specialty church," one formed around a particular kind
of worship, program or ministry. Only in the last of these three is
there much chance of a real economic and cultural "mix" of people, and
even in the "specialty" churches such mixes are not to be assumed as
common. It is thus unlikely that they will ever experience anything
even close to that gathering of all "sorts and conditions of men"
which marked the Caroline parish.
Nor will they do so in the villages or towns, where real
socio-economic and cultural diversity is still to be found in the
United States. Should today's Episcopalians live in a small town an
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hour's drive, say, from any urban center, they will find that the
local Episcopal Church (and the local Presbyterian one, where both
denominations maintain congregations) serves a group of families of
generally middle to upper class background with little socio-economic
diversity. Where are those of different "stations"? They are
Baptists, Methodists or Pentecostal si (There are, of course,
exceptions to this rule and adjustments to be made from one section of
the nation to another.) For the most part, then, our parish churches
today do not include persons of widely differing socio-economic,
educational and cultural backgrounds.
But our dioceses quite often do! Where a diocese purposely
maintains parishes or missions in many different neighborhoods and in
all parts of a metropolitan area, the same factors which preclude
heterogeneity in parishes almost guarantee a measure of it within the
diocese! There will be parishes in which most people are upper-middle
class, but other parishes mostly blue collar; there will be
congregations which are highly literate, and other congregations where
educational norms are quite low. And there will be "specialty"
parishes where socio-economic factors have had a lesser impact on
parish membership. The result, while today's parishes do not often
include a wide range of people of all "sorts and conditions," today's
diocese usually does. Thus a diocesan program in spiritual
development may involve a wide spectrum of cultural, educational and
socio-economic status.
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The Carolines experienced "no wide separation" between clergy and
laity. Is that true of today's Episcopalians? Merely to put the
question would invite a 1 ively--sometimes heated�debate in some
circles! But one thing is certain: to the extent to which it holds
true in today's Episcopal Church, it will be for reasons almost
entirely different from those which made it so for seventeenth century
England! The Caroline priest shared a common education in the
universities with all other learned men. As Stranks wrote above,
"They were not trained as a race apart." Today's Episcopal priest was
trained as precisely that--not by intent, but most effectively,
nonetheless. Removed from parish, friends, family, the entire
situation in which a call to ordination was received, today's ordinand
spends three to four years "apart" in a theological seminary learning
material most of his or her contemporaries know little of and in a
vocabulary which is all but unknown outside the environs in which it
is taught. The newly ordained priest or deacon returns to the parish
with a communications gap of gigantic proportions and often leaves
parishioners asking questions which are rough equivalents of the
biblical "What has come over the son of Kish?" (I Sam. 10:11).
No, if there is often little "wide separation" between clergy and
laity in the Episcopal Church, the explanation lies elsewhere. The
issues are too complex to fall within this study. One point can
perhaps be offered as a contribution, though. We live in an age of
specialization. The priest is trained as a specialist, at least when
viewed against the background of the entire congregation. But so was
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the physician, and the attorney, and the banker. In such a society,
specialized training denotes function more often than it confers
status. The result is that clergy can be trained apart and
still --once the vocabulary of the seminary has been relegated to its
rightful value as a tool for thought rather than communication--relate
to a flock as an honored equal rather than as a superior or separated
person.
The result of these observations for our purposes? A Spiritual
Development Course for an Episcopal Diocese should assume little
separation between clergy and laity but widely differing
socio-economic and educational levels and personality types.
This brings us to our fourth statement in description of our
seventeenth-century spiritual tradition: CAROLINE SPIRITUALITY WAS
DECIDEDLY MORAL IN TONE: IT EQUATED "HOLINESS" WITH "GOODNESS." In
looking at present day Anglican spiritualities in light of our first
three statements we have seen both continuity, decline and change.
With this statement we see something different�something which almost
amounts to metamorphosis. It is not without a measure of continuity
of its own, ,as we shall see, but it is metamorphosis all the same.
Today's Anglican spiritualities remain moral in tone, but equate
"holiness" not with "goodness" but with "availability for God's use."
This is because today's Anglican has experienced what amounts to a
seismic shift in the locus in which morality is defined, a shift which
has come as a result not of a new definition of "moral" but of a new
understanding of society and its relationship to the reign of God.
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C.J. Stranks wrote of Caroline England:
It may seem strange that with their duty to others so prominently
before them English churchmen did not see the need for some large
attack on the poverty, savagery and bitter inequality which so
frequently has disgraced our national life. It is often said
that good Christians were too wrapped up in their own piety to
attempt such a thing. That is not true. Within the
possibilities of their day they did a great deal, as the lives of
men like Robert Nelson and William Wilberforce, to name two from
opposite ecclesiastical standpoints, abundantly testify. . . .
But their efforts were conditioned by the shape of their times.
The society in which they lived was individualistic and personal.
... A Christian's duty to his neighbor was seen as duty to
specific persons, to particular individuals who were in need. . .
. So long as England was predominantly an agricultural
community, untroubled by widespread enclosures, it was possible
for the country poor to be known, and their wants relieved, by
the efforts of charitable individuals in the neighborhood, and it
was the task of Christian leaders to stimulate such people to do
their duty- . . .
But as England developed towards an industrial community the
problem of poverty was seen to be something far more complex than
had been supposed. The Bible lays great stress on social
justice, but little on forms of social organization, and it took
time to see.that in the modern world the two are closely
connected.
Precisely so, but more could be said. In spite of the rapid changes
which swept our England in the seventeenth century, change in society
was still viewed as chaotic and abnormal. Seventeenth century
Englishmen lived before it became clear that society is always in a
state of change. The result is that discipleship was defined not in
terms of addressing the structures of a fallen world prophetically,
but of ameliorating conditions as they were met within those
structures. (Both the Anglican Evangelicals and the Methodists were
to correct that fault a century later.)
Stranks, Anglican Devotion, 286.
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For today's Angl icans--at least if our literature is at all
representative of it�all of that has changed. It is understood that
the structures of human society participate in the fallen condition of
the race and that, over against these structures, must be set the
Kingdom or reign of God. It is not enough to rescue the "man who fell
among thieves" without setting out to determine why there were thieves
on the road to Jericho in the first place and whether anything can be
done to see that future travelers will not need rescuing! Thus
Fenhagen writes that "The Kingdom of God is a vision of what God
147
created the world to be," and that "The call to holiness in our day
... is a call to live in the world as a sign of the Kingdom. It is
a call to participate in those things that contribute to human
solidarity, forgiveness, and compassion, righteousness and justice and
ultimately, global peace (shalom!)." One need not accept the
eschatology implied here to see something deeply Christian and
biblical in these words. Kenneth Leech says something similar: "To
see with the eyes of love is to see truthfully and lovingly. ... No
spiritual direction can be seen as adequate in Christian terms unless
it is preparing men and women for the struggle of love against
spiritual weaknesses in the structures of the fallen world and in the
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depths of the heart." Notice--both in structures and in the heart.
147
James C. Fenhagen, Invitation to Holiness (San Francisco:
Harper and Row, 1985), 20.
Ibid., 31.
149
Leech, Soul Friend, 191.
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In short, Anglican spiritualities today assume an intimate
relationship between the spiritual journey and ministry, between the
transformation of the Christian and the transformation of the world.
Fenhagen writes "We are a people who have been given a 'ministry,' a
word that describes those things we do as participants in the
liberating activity of God: loving, caring, healing, proclaiming,
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releasing." Lest we miss the point, he adds,
The Christian journey is rooted in a particular context. Its aim
is not personal fulfillment (although this might well occur), nor
the ecstasy of the experience of God (although this might occur
as well). Its aim is to make it possible at ever-deepening^levels for us to share in Christ's ministry to the world.
Not all Anglicans would accept every statement made along these lines,
but there is much indication that something like Fenhagen 's
description is normative in present Anglicanism.
It should be noted that this present form of seeing the spiritual
life in terms which are essentially moral is at least as vulnerable as
was the Caroline form to a dangerous reversal of means and ends. If
the Caroline churchman was in danger of seeing his piety as merely
instrumental to his "goodness," today's Anglican stands in danger of
seeing his own inner life as merely necessary to sustain "ministry,"
We can easily forget that we were made for God, not for ministry and
that, while the world will not be transformed by our own obedience, we
can be transformed by God as we obey. None of the writers make this
error. Fenhagen, for instance, is careful to write that "At its most
Fenhagen, Wanderers, 4.
Ibid.
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personal level, the Christian faith is concerned with nothing less
than inner transformation. We are called to a life that seeks to
reflect at ever-deepening levels the quality and character of the life
152
of Christ himself." Also: "Christian faith is about an inner
transformation of consciousness resulting from our encounter with the
153
living Christ." But the danger is ever present and needs frequent
checking !
We can summarize the present state of our fourth statement
succinctly: Anglican spiritualities assume an intimate relationship
between the spiritual journey and ministry.
Our fifth statement was CAROLINE SPIRITUALITY ASSUMED PRAYER TO
BE A NATURAL ACTIVITY OF THE SOUL AND ITS PROPER SETTING THE ORDINARY
COURSE OF DAY-TO-DAY LIFE. This was labelled above as the most
al 1 -encompassing of the many contrasts which could be shown between
Caroline spirituality and the various spiritualities of the
Counter-Reformation. What is the present condition of our tradition
with reference to this point? Can this statement still be made of
Angl icans?
In general, the answer is "Yes." Most Anglicans assume prayer to
be a natural activity, needing little attention to what Stranks called
"complicated techniques of devotion."
. . . Recollection of the presence of God in life in the world,
the discipline of being mindful of that presence in specific
152
Fenhagan, Wanderers, 5.
153
Fenhagen, Invitation, 10.
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situations and persons and needs, is more typical of Anglican
spirituality than the kind of self-conscious and structured
mental prayer present, for example, in Ignatian spirituality.
And certainly the ordinary course of day-to-day life continues to be
the setting for the prayer life of most as well. Today's Anglican can
sing as securely as could those of Keble's day "The trivial round, the
common task, will furnish all we need to ask. . . ."
Yet there are serious qualifications which must be made if we are
to see this part of our tradition in the present tense. Here are
three:
(1) The renewal of the religious life begun in the period of the
Catholic revival definitely introduces a new factor. Monks and nuns
have their own "trivial rounds and common tasks," to be sure, but the
course of their lives establishes conditions for prayer which are
obviously different from those of almost anyone in the Caroline
parish! The sheer amount of time available for communion with God,
the overarching effect of being under a more stringent rule than is
possible for members of families, and the whole ambiance of
conventual life--all of these have led to the introduction of
precisely the spiritualities of the Counter-Reformation, either
directly from their original sources or mediated through such writers
as Frost, Harton and Box. The presence of such spiritualities in
small and admittedly rarified Anglican circles has, in turn, brought
into the Anglican fold numbers of lay people always attracted to the
Guthrie, Anglican Spirituality, 12.
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French or Spanish mystics but not able to make the intellectual
surrender necessary to submit to Roman Catholic obedience. Hence
there are in today's Episcopal churches considerably more people whose
approach to prayer involves classical techniques for seeking "internal
quietude, or abstraction from sense," as Stranks put it, than would
have been true in the seventeenth century.
(2) There is among Anglicans a considerable measure of interest
in the techniques of the Eastern religions, chiefly Buddhism and
Hinduism. Fenhagen almost casually writes that "I have worked with
the disciplines of Zen and Yoga and have found in these ancient
disciplines fresh avenues which have allowed me to pass through the
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blocks that have cut me off from my oun tradition." Jones and
Hosmer ask
Why are people interested in the unfamiliar spiritual terrain of
the East? . . . For many, the well of Western Christianity seems
to have dried up. Zen Buddhism has, for example, revived many by
its freshness, its humor, its ability to help people see life in
a new way. It comes like spring rain on a dry and cracked
earth.
They are simply affirming what large numbers of Anglicans would gladly
affirm: that they have found certain Eastern techniques useful in
their own walks as Christians. (As I write these words, my Bishop's
secretary is packing for her annual trip to India to spend a month in
an Ashram!)
Fenhagen, Wanderers, xiii.
Jones & Hosmer, Living in the Spirit, 47.
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Evangelicals find this "turning to the East" highly suspect.
There are three reasons for this: (1) Most Christians using such
techniques from the eastern religions are assuming that there is a
spiritual center in any human being which can be plumbed and in which
Christ can be discerned as present apart from repentance, faith and
baptism; (2) techniques of "quieting" apart from prayer protection
can open one to demonic attack, especially when practiced in company
with those whose other worship practices may unknowingly invite such
attack, and (3) once a "turn to the east" has been made, the door is
open to other things which can be even more destructive. Even Jones
and Hosmer say that "These are other waters . . . which can poison
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those who drink." There is considerable validity to those
concerns.
To that comment we must add that most writers who "point to the
east" for techniques bring carefully crafted theological tools to
explore their interest clearly. Jones and Hosmer make a key
distinction between spirituality as "task" and spirituality as "gift."
They then add that
There is a great deal to be learned from the Eastern tradition of
contemplation, and, insofar as we understand spirituality to be a
task rather than a gift, we do have much to learn about the life
of prayer from them. There are techniques and skills that we
sorely need in order to open ourselves up to God. . . . When
spirituality is conceived of as a task, then we all have much to
learn from one another. . . .
When, however, we view spirituality as a gift, as a given, we
come face to face with Christ, who is the focus of all Christian
hope and aspiration. Spirituality is not so much something we do
Jones & Hosmer, Living in the Spirit, 47.
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as something we receive, and what we have been given is the
Spirit of Christ.
And one could hardly improve on the handling given to the
question of Eastern techniques by James Fenhagen, who writes that
The goal of Eastern meditation is total detachment; the goal of
Christian meditation is detachment from external stimuli and
dependence in order to become "attached" to the God who makes
himself known in the Christ. Christian meditation involves
self-emptying in order for Christ to be formed in us and our
lives lived out in union with him. . . . When reaching the still
point, that experience of utter detachment referred to in so much
of Christian mystical literature, we find not "nothingness" but
Christ welling up within us, claiming us as his own.
There is nothing in our project which impels us to solve the
questions surrounding the Christian's use of the techniques of Eastern
meditation. We need only note that this mounting interest in them is
an unmistakable symptom of something. Fenhagen identifies it:
There are obviously many reasons for the popularity of Eastern
practices, not the least of which is the ignorance most
Christians have of the meditative traditions that undergird our
own tradition. It is a plain fact that few churches in recent
years have included training in the art of meditation in their
ongoing educational programs. As a -'esult, people have looked
elsewhere and have learned from Yoga and Transcendental
Meditation practices which have opened for them new windows into
the inner life.
While one may seriously doubt that anything useful to the
Christian can come of Transcendental Meditation, one cannot ignore the
Jones and Hosmer, Living in the Spirit, 100-101. More
recently a popular psychiatrist has said something similar: "I submit
that the dynamics of the spiritual journey are the same the world
over. They are a given of human nature and are one of the complex
features we all have in common." M. Scott Peck, The Different Drum
(New York: Simon and Schuster, 1987), 175.
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Fenhagen, Wanderers , 43-44.
Ibid., 43.
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point made here. The renewed interest in Eastern religious practices
reflects an ignorance of the entire history of spiritual disciplines
among Christians. Perhaps prayer is assumed to be a "natural activity
of the soul" in Anglican tradition, but there are obviously many
Anglicans for whom prayer is not natural! Why is that? A possible
answer brings us to our third qualification.
(3) We live in what many are calling a "Post-Christian world."
In the 1960's the "death of God" was widely proclaimed and, in the
best of the books with that theme, Gabriel Vahanian declared that
ours was a society in which Christian theism had ceased to be a live
option. While subsequent events demand a quite different book to make
the same case today, we may be certain that in there will be many
today for whom prayer will not be a "natural activity," at least not
in the sense in which it was in the seventeenth (and last pre-
Enl ightenment) century. Many of them have grown up in or recently
come into the Christian churches. To merely assert that prayer is
"natural" may deny such people a proper rooting for Christian life!
Granted that prayer j_s a "natural activity of the soul," those whose
worldviews have been formed in a Post-Christian age may need training
in the spiritual disciplines before that "natural function" can be
exercised.
What then should be our conclusion as to the present state of our
tradition concerning prayer as a "natural activity" set in the
Gabriel Vahanian, The Death of God (New York: George
Braziller, 1961).
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day-to-day course of life? While the trivial round, the common task
is still the setting for most Anglican spiritualities, a measure of
practice of the classical spiritual disciplines will be increasingly
necessary if modern Christians are to discover that prayer is a
natural activity. A brief form: All present Anglican spiritualities
need attention to the spiritual disciplines.
Our sixth and last statement describing the spirituality of the
Carolines was: CAROLINE SPIRITUALITY AIMED AT A BALANCE BETWEEN HEART
AND HEAD, BETWEEN "TRUE PIETY AND SOUND LEARNING." With that
statement came a suggestion that even the Carolines perhaps failed to
achieve that balance, that their own spirituality was weighted toward
the intellectual, that they feared a confused head rather more than
they did a cold heart.
Today's Anglicans are no different. They still aim at balance
and often fail at it. Most continue to be more afraid of too much
emotion than of too much ratiocination' An example can be seen in
Urban Holmes, whose "favorite" heresy is "pietism," which he defines
as "the quest for the assurance of divine election in a felt
experience of God called the 'consolation'" Many Anglicans reacted
to the charismatic renewal as "too emotional," an accusation which,
while it was at times accurate, arose as often from sheer discomfort
as it did from examination.
Yet, as Holmes has himself said, "We live in a time and culture
that puts a great deal of value upon the identification and sharing of
Holmes, What Is Anglicanism?, 65.
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feelings." He adds that "We tend to believe that if we feel something
strongly, it is right, and that positive feelings are important. "^^"^
While he does not commend those things, he speaks the truth. Surely
in such a time�as, indeed, in any� it is important for Anglicans to
heed a warning embedded in an early chapter of Thornton's Engl ish
Spiritual ity:
The danger inherent in any doctrine of \na media is not so much
over-emphasis on one side against the other as underemphasis on
both. . . . "Balance" is achieved when both sides, carry equal
weights, not only when they carry small weights.
Anglicans will surely continue to affirm that emotion, religious
feelings are neither the sole goal nor the sole measure of our walk
with God. May they also say--and say cl early--that a balance between
thinking and feeling need not be sought by feeling less deeply; it can
be sought by thinking more effectively.
All Anglican spiritualities aim at a balance between head and
heart, between reason and emotion.
For purposes of the actual design of our project, it will be
useful to list the brief forms of these six statements--with a touch
of editing-- in order:
5.
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1^"^ Urban T. Holmes, Turning to Christ (New York: Seabury, 1981),
Thornton, English Spirituality, 52.
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Anglican spiritualities
- are liturgical and biblical;
- take personal spiritual direction seriously;
- assume unity of clergy and laity and widely differing
personality types;
- see an intimate relationship between spirituality and
ministry;
- need rooting in the spiritual disciplines;
- aim at a balance between the rational and the emotional.
CHAPTER 4
Methodology
The Design of the Project
The Spiritual Development Course of the Diocese of Hawaii
attracts each year ten to twenty persons, representing from three to
ten different parishes or congregations. The design of the course
should assume that many--if not all--of the diverse spiritualities
described in Chapter 3 will be found, at least in embryonic form, in
each class. It should assume also that the great diversity in
doctrine, experience of God and vocabulary used to describe such
experience will come as something of a shock to some of those present.
The tendency for those from a given "hue" on the Anglican spectrum to
treat only with each other and assume theirs to be the only "real
Anglican" position means that almost any really diocesan program--
especially one in an area as sensitive as spirituality� turns out to
be a shock for someone! The course will be of most value to all when
(1) no participant is left wondering if he or she really belongs in
it, (2) none is out to "straighten out" the others and (3) a general
acceptance of differences marks all the interaction between persons.
Before moving to the formal design for the course, an attempt to lower
the "shock level" and establish those conditions would be in order.
How might that be attempted? In the opening weekend of the
course a three-step design will be effected:
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(1) Each person will be asked to share with the others something
of his or her own spiritual journey to date. For this sharing at
least fifteen minutes per person will be provided. (This will be
further described later.) This kind of sharing has an intrinsic value
in establishing conditions of mutual acceptance. Both the leader of
the course and the observer will "monitor" the sharing for examples of
language that needs to be clarified or experiences that may need
further elaboration.
(2) The sharing will undoubtedly establish the fact that all or
most of those present believe God to be both present and at work in
their lives. It may also reveal something of the usual Anglican
differences concerning when God began that work! Should this be so,
there will follow a brief presentation of three different positions on
the question of the "New Birth" and the presence of the Spirit in the
believer. These are (a) the Traditional Catholic view that the
Sacrament of Baptism regenerates, (b) the Evangelical view that
conversion is essential to regeneration and the Spirit's indwelling
and (c) a Liberal Catholic claim that the Holy Spirit already indwells
every human being and need only be identified as present. By naming
each of these positions as legitimately Anglican, each person present
should be affirmed in his or her "right" to be in the course in spite
of major differences with others present. If this presentation is
made, its usefulness in creating a "comfort zone" for all will be one
thing eminently worth evaluating.
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(3) The leader and observer will then submit themselves to
questions from those in the course concerning their own experience and
spirituality. The fact that these represent two quite different
spiritualities should be an effective sign of the commitment to mutual
respect in the class.
With those initial steps outlined, we move to the formal design
of the course. Chapter 3 offered six statements to summarize the
present state of the spiritual tradition handed over to us as
Anglicans. We shall now take these and delineate the way in which the
course will address each.
I . Anglican Spiritualities are liturgical and biblical.
(This is the short form of the statement and the reader should
recall that the longer form found on page 93 is essential to its
full content.) This course will address this statement in the
following ways:
A. The entire Ministries Training Program is set in the context
of the rule of Eucharist, Office and Private Prayer. Each
Friday evening the program begi.ns with Evening Prayer and ends
with Compline, with officiants and readers drawn from those in
the academic portion of the program. The Saturday session
begins with Morning Prayer read in the same way; at noon the
Eucharist is celebrated with one of the faculty priests
presiding, students serving as acolytes and readers and one of
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the deacons of the diocese taking the proper role of that
order. The day ends with devotions in the several classes.
B. In the Spiritual Development Course an opportunity will be
provided after each liturgical service for sharing with the
class any new insights, questions or heightened understandings
arising from that liturgy as a whole or the biblical readings
within it. The resulting sharing will be valuable in itself
and such exchanges will stimulate many to "listen" in the
liturgy in new ways.
C. Each of the two great sacraments will be addressed with an
exercise designed for small groups, with tasks and report back
to a plenary session. In the exercise on Baptism the task
assigned will be: Read the Baptismal Covenant in the Book of
Common Prayer on page 304; what does it tell us about the
ministry to which all Christians are called? For the one on
the Eucharist, the que'"-tion will be much more personal: How
important in your life is your weekly participation in the
Eucharist? Why is it important?
D. Each presentation throughout the course--particularly those
dealing with ministry and its relationship to prayer--will be
firmly rooted in scripture.
E. Each participant in the course will be invited, during the
first weekend, to share with the others something of his or
her own spiritual journey up to the present. This sharing is
the first of what will be styled Design Components , pieces of
121
the design which should be seen as essential to its
effectiveness. This one will be designated DESIGN COMPONENT
I: A SHARING OF SPIRITUAL JOURNEYS. A major portion of that
first weekend will be devoted to it, with each person allowed
at least fifteen minutes of "sharing time." The technique
will be simple: toward the end of Friday's session each
participant will be asked to make a line graph depicting his
or her relationship with God throughout the years to date, to
mark specific events on the graph and reflect on their
importance and thus to prepare for sharing something of his or
her journey on the next day. The sharing will be monitored to
allow roughly equal time for all.
This component will have accomplished its intended
results if the following things obtain at its conclusion: (1)
conditions of trust and mutual acceptance in spite of
differences are evident; (2) the leaders or participants have
made linkages between the stories shared and the events of the
salvation history; (3) the participants have a clear grasp of
the idea that life is properly viewed as a journey, a
pilgrimage toward God and (4) enough has been shared to allow
subsequent presentations to draw upon the shared material for
purposes of illustration.
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1 1 . Anglican spiritualities take personal spiritual direction
seriously- This course will address this statement with DESIGN
COMPONENT II: AN EXPERIENCE OF SPIRITUAL DIRECTION OR GUIDANCE.
To accomplish this:
A. Each participant will be asked to choose someone to serve as
a personal spiritual director or guide for the six months of
the duration of the course and to meet with that person at
least monthly. Those chosen need not be ordained but ought
to be persons of real maturity as Christians with either
experience as spiritual directors or effective listening
skills combined with an eagerness to grow by joining in the
pilgrimage of another In keeping with Anglican tradition,
they can be priests, deacons or lay people. The leaders of
the course will be ready to make recommendations of suitable
people.
B. The names of those chosen will be received at the beginning
of the February weekend and recorded. The leader will make a
purposeful but non-threatening check each subsequent month to
determine whether the monthly meetings are, in fact, taking
place and to see if there are questions about those
relationships which can be answered to some advantage.
C. At the end of the course the evaluation instruments will
attempt to measure the usefulness of the experience, to
determine which participants will plan to remain under
direction and to see if there is any discernible correlation
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between participant's reports and the known experience level
of those serving as directors or guides.
This will have accomplished its intended results if at
the conclusion of the course: (1) the participants report
both that they have met regularly with their director/guides
and that they have found the experience useful; (2) some of
the content of their reports supports the usefulness of the
relationship; and (3) a number express their intention to
stay under direction.
Ill . Anglican spiritualities are rooted in a church with little
separation between clergy and laity and much variation in social
and economic status, educational level and types of
personalities. The course will address this rather broad
statement in three ways:
A. The Diocese of Hawaii has already spoken volumes to the
common ministry of all orders in the one Body by expecting
persons called to lay ministry, diaconal ministry or
priestly ministry to share in the same Spiritual Development
Course. That expectation arose from hopes that such a
sharing would: (1) keep the focus of diocesan leaders, lay
or ordained, on the ministry to which the whole Church is
called by God rather than on the "status" conferred by
ordination; (2) give those about to go to seminary a
ready-made reference group to which to return at the end of
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their seminary course and (3) strike a mortal blow to any
idea that ordination automatically confers spiritual
maturity or that spiritual growth is inconsistent with
living in the "world" as a lay person.
B. Both the leader of the course and the observer will take
care to present themselves in class sessions as
fellow-pilgrims, those sharing with all the call to walk
with God, avoiding all unnecessary emphasis on the fact that
they are, in fact, priest and deacon, respectively.
C. The presence in the Church of those of quite different
personality types will be addressed with a Design Component
III: THE MYERS/BRIGGS TYPE INDICATOR (MBTI). The MBTI is a
self-administered instrument developed by Katherine C.
Briggs and Isabel Briggs Myers for the purpose of making
understandable and useful the psychological type theory of
the Swiss psychologist C.G. Jung (1921-1971). That theory
asserts that "Much seemingly chance variation in human
behavior is not due to chance" but rather that "it is in
fact the logical result of a few basic, observable
differences in mental functioning. "^ The MBTI seeks to
classify these observable differences by determining basic
preferences in four mental processes common to all human
beings. At the heart of human behavior are Perceiving and
Isabel Briggs Myers, Gifts Differing (Palo Alto, CA:
Consulting Psychologists Press, 1980), 1.
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Judging. Perceiving is understood to be the "process of
becoming aware of things, people, occurrences and ideas. "^
There are two ways of doing that� sensing, becoming aware of
things through the five senses, and intuition, which
"reports meanings, relationships and/or possibilities that
have been worked out through the unconscious mind.""^
Judging Includes "all the ways of coming to conclusions
about what has been perceived."''^ As there are two ways of
perceiving, so there are two ways of judging--th1nking,
linking ideas together in logical progressions, and feeling,
appreciation of things by bestowing on them personal,
subjective value. All persons use all four of these
preferences, called by technical term functions; the MBTI
seeks to determine which are preferred. (A frequent image
in the literature is that of right hand/left hand. We need
both to do most jobs, but no one has any problem determining
which is preferred.)
In addition to these functions, the instrument seeks to
determine one's attitude toward the outer world and the
inner world. With Jung, the MBTI assumes that these are
two such atti tudes--extrovers i on , concentrating on and
^
Myers, Gifts, 1.
3 Isabel Briggs Myers and Mary H. McCoulley, Manual : A Guide to
the Development and Use of the Myers-Briggs Type InclTcator (Palo Alto,
CA: Consulting Psychologists Press, 1985), 2.
4
Myers & McCaulley, Manual , 22.
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processing data in exchange with the external world, and
introversion, concentrating on and processing data within
the self. But, whether introverted or extroverted, every
person must deal with the external world in some fashion.
Some prefer to do so from the perceiving function, others
from the judging one. This distinction the MBTI refers to
as the orientation to the external world.
Thus the instrument measures personal preferences in
four functions: sensing (S) and intuition (N)--the
perceiving functions--and thinking (T) and feeling (F)--the
judging ones. To these it adds two attitudes--extroversion
(E) and introversion (I) and two orientat1on--judging (J)
and perceiving (P). It can readily be seen that these could
fall into sixteen possible combinations, thus producing
sixteen Types , each symbolized by a combination of the four
letters. Examples: ENTJ, ISFP, INFJ, etc.
To this the theory adds that for each such Type one
function is the Dominant, the one which functions as the
captain of the crew, and that the others will fall into a
predictable constellation with reference to it and to each
other.
In the course, the MBTI will be used for three purposes:
(1) The principal one will be to illustrate the fact that
differences in personality structure should influence our
patterns of devotion. (2) A second purpose will be to
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communicate self-understanding as an important part of
seeking our own patterns of ministry. (3) A third purpose
will be to encourage appreciation of the gifts and styles of
others.
The MBTI will be administered during the February
weekend and sent off for computerized scoring. It will thus
be possible to have by the March weekend a print-out of the
results, some material descriptive of the preliminary Type
designation of each person and a copy of the description of
that Type from Gifts Differing.
The major portion of the March weekend will be given
over to the MBTI. At least two separate major presentations
will be made to introduce the theory behind the instrument;
one will be designed to appeal to those whose perception
preference is intuitive, the other for those for whom
sensing is preferred. Each participant will be given the
results of the MBTI; time will be provided for counsel with
those who do not agree that it determines their true type.
Then a fairly lengthy presentation will be made relating
Jungian Types to forms of prayer and meditation. This will
5
be taken essentially from Michael and Norrisey, although
the participants will be informed of Who We Are Is How We
Pray,
a new book by Charles Keating, which covers the same ground
5
Chester P- Michael and Marie C. Norrisey, Prayer and
Temperament: Different Prayer Forms for Different Personality Types
(Charlottesville, Virginia: The Open Door, Inc., 1984.), 46-90.
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somewhat differently. The use of Michael and Norrisey
will necessitate a brief introduction to the way in which
David Keirsey^ has reduced the sixteen Types to four
"Temperaments". This will be presented from pages 15-16 of
Michael and Norrisey.
Finally, a brief presentation will be made of possible
ways in which the journey through the cycle of life from
birth through old age may be understood as an opportunity to
strengthen our weaker functions and approach real balance in
one's mature years. This will be taken almost entirely from
Grant, Thompson and Clarke's From Image to Likeness.
Participants in the course who wish to pursue Jungian
Type theory further will be given two annotated reading
lists, one of basic readings and one relating Type to
spirituality. (See Appendix B, pages 189-190 for these
1 ists. )
This component will have accomplished its intended
results if by the end of the course (1) the participants
report the MBTI to have been helpful in their prayer and
meditation; (2) they report that it has helped in their
^ Charles J. Keating, Who We Are Is How We Pray (Mystic,
Connecticut: Twenty-Third Publications, 1987).
^ David Keirsey and Marilyn Bates, Please Understand Me (Del Mar,
California: Prometheus, 1984).
W. Harold Grant, Magdala Thompson and Thomas E. Clarke, From
Image to Likeness: A Jungian Path in the Gospel Journey (New York:
Paulist Press, 1983] . For the best summary of this topic see 215-248.
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perception of their own ministries; (3) they report that it
has helped them appreciate and value others who are
different from them and (4) there is indication that they
have made real advances in seeing that prayer and meditation
must be related to personality structure.
IV. Anglican spiritualities assume an intimate relationship between
the spiritual journey and ministry. This statement will be
addressed in DESIGN COMPONENT IV: A SEMINAR IN MINISTRY AND
SPIRITUALITY. This will consist of:
A. An introductory lecture (with overhead transparencies) which
will present the definition of spirituality used in this
project: the patterned interaction of a person's or
community's Devotion, Experience and Discipleship. This will
set the entire seminar firmly on a course relating spiritual
1 ife to ministry.
B. Another presentation will offer a model for spiritual growth
which is specifically related to effectiveness in ministry
through the years of our spiritual journey. The inspiration
for it came from a presentation by Brother Paul, O.C.S.O.,
monk of the Abbey of Our Lady of Gethsemane, in January,
1986. For a summary of it, see appendix C, page 192.
C. Participants will do an exercise in small groups with report
back to plenary session on that portion of the catechism in
the Book of Common Prayer which is titled "The Ministry"
130
(BOP, 855). This will introduce the relationship between
all ministry and the specific ministries of laity, bishops,
priests and deacons.
D. Another presentation will relate the call of the whole Church
to the gifts given to each Christian. This one will be
designed to have a "pop" exercise on some biblical passage
incorporated in the presentation, lest the flow of the course
be flawed by too much lecturing!
E. A series of guests will be invited to share their own
ministries with those in the course. Each guest will be
asked to (1) share something of his or her own call to faith;
(2) describe the ministry which he or she is presently
exercising and (3) relate that ministry to his or her own
devotional life. Opportunities will be given for persons in
the course to question each guest and to reflect with the
rest of the class on each guest's sharing after the guest has
departed.
This component will have accomplished its intended
results if, at the conclusion of the course: (1) each
participant articulates a clear understanding that ministry
and the spiritual journey cannot be separated, and (2) at
least some of those present have been helped in knowing
whether they are called to ordination or to lay status.
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V. Anglican spiritualities need rooting in the spiritual disciplines.
This statement will be addressed by DESIGN COMPONENT V: A
WORKSHOP IN THE SPIRITUAL DISCIPLINES. This will consist of these
parts:
A. Each person in the course will be asked to read at least one
of two books suggested which deal with the disciplines of the
spiritual life: Richard Foster's Celebration of Discipline or
Q
Susan Muto's Pathways of Spiritual Living.
B. A series of presentations will be made on a number of the
spiritual disciplines. These will take their general shape
from Foster's book, though there will be original material in
each presentation and one or two will be entirely original.
The first presentation will establish the purpose of the
disciplines in the Christian life: to establish those
conditions in which God can work in us for holiness. The
second will discuss the importance of a rule of life (or rule
of prayer). Subsequent ones will deal with several of the
disciplines independently: Meditation, Prayer, Fasting,
Service, Guidance, Worship and Confession. Journalling, a
discipline of great use to many, will be covered by an outside
guest invited for that purpose.
C. Those in the course will be expected to spend time each month
adopting one of these disciplines (or making some real
9
Richard J. Foster, Celebration of Discipline: The Path to
Spiritual Growth (San Francisco: Harper and Row, 1978). Susan Annette
Muto, Pathways of Spiritual Living (Garden City, N.Y.: Image Books,
1984).
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change in their practice of it). Time will be provided for
sharing on the results each month. This should provide a
time to reflect together on the effectiveness of the
material presented as well as on the work of the spiritual
director/guides and of any adjustments people may make to
accommodate their MBTI Type.
This component will have accomplished its intended
results if, at the conclusion of the course: (1)
participants indicate an intellectual grasp of the place of
the disciplines in Christian life and (2) there is
indication that some real attempts at trying new disciplines
have been made.
VI . Anglican spiritualities aim at a balance between the rational
and the emotional . The attitude taken toward the experiences
shared in the course will address this statement. Real attempts
will be made to see that every emotion expressed in the class
sessions or reported to the sessions is accepted and honored.
There will also be a willingness to think clearly about such
emotions and thus to demonstrate that real experience--of God or
of human joy, pain, the whole gamit of human emotion--is not
diminished by rational reflection upon it. There will be no
design component to address this statement.
At the course's end, all participants will be provided with a
series of brief statements summarizing the content of the various
presentations. For that sheet, see appendix B, page 186.
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It will be seen that the design for the course includes many
things, but that chief among them are those styled "Design
Components." For purposes of easy reading of the chronolgical account
to follow, a listing of these components will be helpful:
I. A SHARING OF SPIRITUAL JOURNEYS
II. AN EXPERIENCE OF SPIRITUAL GUIDANCE OR DIRECTION
III. THE MYERS-BRIGGS TYPE INDICATOR
IV. A SEMINAR IN MINISTRY AND SPIRITUALITY
V. A WORKSHOP ON THE SPIRITUAL DISCIPLINES
A Chronological Account
As noted in Chapter 1, the time allotted for the Spiritual
Development Course was the six months from January through June, 1987,
with one course session each month beginning on a Friday evening and
ending the next Saturday afternoon. The June session was a retreat
led by an outside conductor. There were thus five weekends for course
sessions, providing approximately forty hours of actual working time
with the class. An account of each of those five weekends:
January
The class gathered for its first meeting some fifteen
strong--seven women and eight men, from eight different congregations.
The Friday evening session began with some exercises designed to "get
acquainted," to meet me and the observer and to allow the class some
freedom to voice their expectations for the course. In one exercise
each was asked to share two words which "best describe or express your
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attitude toward this course at this moment." The words most
frequently expressed were Growth, Anticipation and Excitement. Other
words offered were Curious, Anxious, Eager and Butterflies!
Next came an overview of the course goals and methods, with time
for questions and answers. This was reinforced by a mailing sent in
the next week to all present. For the text of that mailing see
Appendix B, pages 179-181. Finally the class was given an explanation
of the Sharing of Spiritual Journeys which would take most of
Saturday, and allowed fifteen minutes of silence in which to begin the
line graphs which would key their participation in it.
On Saturday morning, after a short corporate silence and a brief
sharing of insights from Morning Prayer, those present began to share
their spiritual journeys using their line graphs. This sharing lasted
five hours and was interrupted by breaks, the Eucharist and lunch.
Both leader and observer participated fully. The results were
everything one could have hoped for, with much openness, much
laughter, some tears. The sharing revealed a great variety in kinds
of experiences of God and radically different backgrounds: before
entering the Episcopal Church various class members had been
Methodist, Presbyterian, Roman Catholic, Church of Christ and
Buddhist.
As was predicted in the design, the sharing did reveal differing
experiences and different understandings of how and when God began
working in the lives of those present as well as some vocabulary on
the part of some which could have been troubling to others. In
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response to that I made, in brief form, the designed presentation on
Traditional Catholic, Liberal Catholic and Evangelical positions on
regeneration and briefly affirmed the place of each in contemporary
Anglicanism. (The time demands made this presentation very brief; I
sensed its inadequacy and proposed to repeat it in some future session
at the slightest provocation!) Both the observer and I entertained
questions about our own spiritual life and our respective theological
stances.
The session ended with a careful presentation of the expectation
that each participant would find a spiritual director/guide and meet
with that person at least once before the February meeting. Several
asked for suggestions for suitable persons; none seemed troubled by
the expectation. All left "up" and, to all appearances, enthusiastic
both about what we had done and what we hoped to do.
By the end of the January session, then, the class had completed
the design component on Sharing Spiritual Journeys, was off and
running on the component on spiritual direction, and had begun to form
as a group. Time had not permitted a planned introduction to the
Seminar on Ministry and Spirituality.
February
After a brief corporate silence and a sharing of insights from
Evening Prayer, the February session began with a look at the progress
of the class in seeking spiritual director/guides. Each person had
found someone who had agreed to serve in that capacity; most had
already had an initial meeting with that person. Of those chosen as
director/guides five were priests of the diocese, two were deacons,
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four were lay people and one was a Lutheran pastor. Class members
swapped stories of what their initial contacts and first meetings
"felt like." There was still excitement and good feeling all around.
One sour note was sounded, though. Two people were absent and
had sent word that they "had prior commitments but would see us next
month." That violated the course expectations and cried out for some
action. A third person sent word that his son had that afternoon been
severely injured in an accident and that this required his presence at
the hospital. That person subsequently dropped the course.
The evening moved on with the next agenda item�the initial
presentations of the seminar on Ministry and Spirituality which time
had not permitted in the previous month. The first of these, the
shorter of the two, defined spirituality and is reflected in course
Summary Statement one: "Spiritual ity always involves three things:
(1) our experience of God, (2) the steps we take to maintain and
deepen our relationship with him and (3) the ministries we exercise.
Thus it can be defined as 'the patterned interaction of a person's or
community's EXPERIENCE, DEVOTION and DISCIPLESHIP-'" All summary
statements can be reviewed by consulting Appendix B, page 186.
The second presentation�on the relationship between ministry and
the spiritual journey--is reflected in Summary Statement two: "From
our definition of spirituality come two further statements: (A) There
can never be a clear separation between spiritual life and ministry.
(B) All spirituality assumes development through the cycle of life."
Early in the presentation a question was asked which provided the
137
"slight provocation" needed to repeat the comments of the previous
month on various Anglican positions on regeneration.
After a break, the class entered with some enthusiasm into a
small group exercise on the Prayer Book Baptismal Covenant.
Saturday morning's sessions were spent, for the most part, on
introducing the Design Component on the spiritual disciplines. A
presentation on the place of the disciplines in the spiritual life is
reflected in Summary Statement three: "All real spiritual growth
comes from God because only God can do the work of God. The spiritual
disciplines establish in our lives those conditions which enable him
to do his work. But his work takes time--there can be no 'Vending
Machine spirituality.'" After a long break, the second
presentation--on the concept of a Rule of Life or Prayer--was offered.
It included an affirmation that most rules should make provision of
some kind for the three-fold pattern of Eucharist, office and private
prayer and is reflected in Summary Statement four: "Every human being
has some measure of form or order in daily living. A 'Rule of Life'
(or 'Rule of Prayer') insures the rightful priority of spiritual
growth in that order."
After another break, the MBTI was carefully introduced and then
administered to the class. There was no evident resistance to the
taking of this instrument; a few had taken it previously and were
eager to discover whether they "came out the same"!
The afternoon sessions--after a time to share responses to the
morning Eucharist--included (1) a presentation on the kinds of
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spiritual disciplines which have been useful to Christians and--after
a break~(2) an introduction to the discipline of Meditation. The
class was then challenged to spend time in meditation on some
scriptural passage at least several times a week in the coming month
and told that time would be provided in the March session for any
willing to share with the class the results of some of their
meditations.
By the conclusion of the session I was aware that poor planning
had resulted in too much lecture material in the afternoon
space� those hours when the class most needed the stimulation of
interaction between persons. (No one actually went to sleep, but it
surely crossed a few minds!) I resolved to see that the pattern was
not repeated.
It can be seen that the February session ended with the Seminar
on Spirituality and Ministry introduced, the Workshop on the Spiritual
Disciplines underway and the MBTI administered.
March
It was clear from the start that the better part of the March
weekend would be given over to the MBTI. Friday evening, though,
began with an invitation for the class to share the results of their
commitment to try serious meditation in the previous month. A few did
so, but the results were generally disappointing. We then moved to
another spiritual discipl ine"prayer--and a presentation on that
subject.
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Following a break, the class moved on to the MBTI. A
presentation included: (1) a review of the instrument's goals and
limitations from February's pre-administrati on introduction and (2) an
explanation of Jungian Type Theory as it is embodied in the MBTI.
This explanation was developed logically in a way which would appeal
to Intuitive Types. The only visual aid used was a chalk board. Each
person then received the results of the computerized scoring of the
MBTI taken in February. There were many questions and great interest.
None seriously questioned whether this particular result represented
their true Type.
In Saturday morning's session--after corporate silence and
sharing from Morning Prayer--another presentation of Type Theory was
made, one covering the same material as had Friday evening's lecture,
but using commercially produced transparencies^^ and thus better able
to communicate to Sensing Types. Lo and behold, the room erupted with
questions from people who had remained silent on the same topic the
night before! (This was clear testimony to the place of Type Theory,
or something akin to it, in communication, if not in spirituality!)
My own plan for the afternoon included a parti cipational
exercise on the Eucharist� this to keep my promise to myself to avoid
filling the drowsy afternoon hours with solid lecture material. But
the morning's questions--good questions alll�had not been in the plan
and they crowded the schedule! I therefore spent the afternoon
1^ Earle C. Page, Looking at Type: A Description of the
Preferences Reported by the Myers-Briggs Type Indicator. Center for
Application of Psychological Type, Inc. Gainsville, Florida.
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sessions (1) illustrating how to turn Type into Temperament, (2)
relating Temperament to various forms of meditation, and (3)
presenting summary of the cycle of life leading to balance and
maturity through the strengthening of weaker functions in preparation
for eternity- The class was remarkably patient, clearly still
interested in this material. As the day closed I distributed the MBTI
annotated reading lists and promised to mail to each person material
which would suggest some meditations suited to his or her Type. (This
I did, in the first week in April, usinj material directly from
Michael and Norrisey.) I challenged the class to try those
meditations to make them our experiments relating this material to
meditation ger se. The class left confident that they had spent an
interesting and useful weekend, though it was perhaps not clear how
they would have answered the question "Useful for what?"
By the end of the March weekend, the Workshop on Spiritual
Disciplines had moved to "Prayer" and the MBTI had been effectively
introduced and related to meditation. This served to support Summary
Statement five, which had been introduced in the course of the day's
work: "Since people are different, there can be no spiritual
discipline or pattern which is equally good for all--no 'stretch socks
spirituality' ."
April
By the April weekend two of the Design Components-- the Sharing of
Spiritual Journeys and the MBTI�were complete. A third, the
Experience of Spiritual Direction was underway, but aside from
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occasional checks to ask, "How is it going?" it was largely out of the
hands of those responsible for the weekends. Components four and
five were well underway but no more than that. April and May would
therefore concentrate on the Seminar in Ministry and Spirituality and
the Workshop in the Spiritual Disciplines.
Since the weekend immediately followed Holy Week and Easter with
their powerful liturgical observances, the class was invited at the
beginning of Friday evening's session to share any insight or
experience arising from these. There was some sharing, though not
nearly so much as I had expected.
Opportunity was then given to share the results of doing the
meditations appropriate to their respective MBTI Types. There was no
unanimity on this matter, some expressing a hesitant affirmation of
its usefulness, others not at all sure of it. It would have been
rather easy to suspect that many had ignored this "invitation"!
Following a short break came one of the real treats of the
weekend. When designing the Workshop on the Spiritual Disciplines I
considered Journalling to be an important discipline to be considered,
but judged myself inadequate to make a presentation on it. By
invitation, a lay woman of the diocese came to do that. She brought
to the class an unusual background: seven years in an Anglican
religious community, a seminary degree from a denominational school,
ordination from the United Church of Christ, a return to the Episcopal
Church and present occupation as a stock broker! She is soon to be
ordained deacon and priest. Known for her work in spirituality in her
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own parish, she led a workshop session on journalling which was
informative, fast-paced, tantalizing. It was also draining in its
intensity. All, including Leader and Observer, went home ready for
bed!
On Saturday the Observer, who also has skills in journalling,
suggested that she take some time to fill in some of the practical
"how to's" of that discipline. She spent a useful half hour doing so.
The class then moved to the planned exercise from the Catechism
of the Book of Common Prayer on "The Ministry." Participation was
excellent and all the material essential to the course arose naturally
from the groups in their work. This was followed by a presentation on
the relationship between the ministries of Israel, Jesus and the
Church. As noted in the design, this presentation was "broken up" by
a "pop exercise" on John 20:20-23 in which the class discussed in
small groups the question "What things can you conclude about our
ministry from this passage?" The exercise and the presentation
combined to reflect Summary Statement six: "Every Christian is called
to ministry� to common ministry and to particular ministries. These
ministries are the inevitable locus for our spiritual growth: we
minister in grateful response to Who He is and what He has done; as we
do so He is preparing us for eternity with Himself."
Following a major break, the class heard a presentation on the
relationship between "gifts" and "ministries" in the New Testament.
This relationship was, in turn, linked to the way in which the
ministries of lay people, bishops, priests and deacons had been
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discussed in the previous discussion from the Catechism. It concluded
with a presentation of the call to ordained ministry acknowledging
that there are abroad in the Episcopal Church two different models of
"call." Each affirms that a call to ordained ministry includes both
an inward call and a validation of that call by the structures of the
visible Church. One model assumes that the individual hears the
inward call and that the Church subsequently either validates it or
declines to do so. The other assumes that the Church identifies a
need for an ordained ministry, identifies those whom it discerns may
be called to it and thus invites the individual to begin listening!
(Identification of both models is important in a context such as the
Ministries Training Program.) There were many questions!
The afternoon sessions featured presentations of the disciplines
of Fasting and Simplicity. There was much debate on the latter, which
served to mitigate the fact that I had again broken my resolve to
refrain from spending afternoons in a straight lecture format.
By the end of the April session the Workshop on the Spiritual
Disciplines had moved beyond foundational material and dealt with
Meditation, Prayer, Journalling, Fasting and Simplicity. All
presentations in the Seminar in Ministry and Spirituality were
complete and there remained of this component only the planned visits
from guests to share their own ministries.
May
The May session opened with word that one member of the class had
been hospitalized due to a long-standing health problem and could not
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finish the course. There was a time of prayer for him. This was
followed by the corporate silence which, by now, had become very
important to all. Response to Evening prayer was followed by
conversation on the experiences several had described of their first
attempts at journalling. We then moved to the planned exercise on the
Eucharist, done with small groups reporting back to the plenary.
Participation, as usual, was good and several expressed real surprise
at just how different people could be in their perceptions of this
central action of the Church's gathered life.
Following break, the first of our guests who were to share their
own ministries was introduced. She is a woman in her late thirties
who is very successful in commercial real estate. Her faith is a
vibrant one, her vocabulary reflecting a strongly evangelical
theological position held with a great knowledge of scripture. The
content of her sharing marking her clearly as one whose spirituality
may be classified, by the typology introduced in Chapter 3, as
Charismatic. In a session held after her departure, all reported
themselves deeply impressed by her depth and her evident commitment
and love. Most saw readily the relationship between her prayer life
and her ministry as she described it. A few needed reassurances as to
the meaning of some of her vocabulary.
Saturday morning, after the usual preliminaries, we met our
second guest, a physician recently retired from practice and
investigating temporary placement as a medical missionary in Korea.
He shared his sense of call and his pattern of daily prayer, including
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a particular set prayer which he offers each morning of his life.
Class members requested copies of this. It is noteworthy that, while
the physician's spirituality could also be classified as Charismatic,
his theological position is not Evangelical but Anglo-Catholic and his
vocabulary raised no problems for any class member. That is perhaps
due less to his theological position than to his exposure to wider
circles and a resulting capacity to adjust vocabularies to his
audiences.
Following the break, the last spiritual discipline for which
there was time�Service�was featured in a presentation to which there
was considerable response, both questions and sharing. Time was then
given to the filling out of a Response Form, found in Appendix B,
page 182.
The afternoon sessions were the last of the course. That fact
necessitated allowing a good deal of time to answer questions raised
by the participants concerning the next segment of the Ministries
Training Program� the academic--and about the things shared earlier
about ordained ministry. Then came our third guest for the
day--except she was hardly that! So much interest had been expressed
in the ministry of our Observer, a deacon, that she made the final
"guest presentation," sharing her ministry and the relationship
between it and her life of prayer. Her presentation revealed a skill
in articulating that relationship which arises, no doubt, from her own
proven record as a spiritual director.
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The course ended with the distribution of the sheet of Summary
Statements, a spontaneous plan for a reunion of the class in the month
of September, closing prayer, some tears and many regrets that this
experience of community and growth was at its end.
CHAPTER 5
Analysis of the Project
Chapter 3 of this dissertation (1) made the case that the
"patterned interaction of Devotion, Experience and Discipleship" of
the Caroline Church of England should be seen as normative Anglican
spirituality, (2) made a series of statements in description of that
spirituality, (3) noted the disintegration of that one spiritual
tradition and briefly traced several movements which have materially
affected its present condition, and (4) offered a description of the
present state of that tradition and a series of statements useful for
this project. Chapter 4 outlined a design for the project proceeding
from those statements and described chronologically the flow of the
project as that design was utilized. There remain only two tasks:
(1) an analysis of the results and (2) a summary of conclusions. This
chapter will address the first of these tasks.
Evaluation Methods
It is all but inevitable that one of the principal factors in the
analysis of a spiritual formation program will be the observations of
its leader. When that leader is also the designer of the program, as
is the case here, there is little hope of much objectivity in those
observations. I have attempted to mitigate this difficulty with the
use of two evaluation devices:
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(1) Participant Evaluations: Two evaluation instruments were
distributed to participants early in the course. The first of
these�termed a Response Form (hereinafter RF)--was used in the
Saturday morning of the last weekend. It was largely objective in
nature, designed to determine to what extent course expectations had
been met by the members of the class and how accurately participants
had grasped certain key concepts in class presentations. It also
asked for each respondent's MBTI type so that correlations could be
made between Type and patterns of answers. Eight uf these who
completed the course were present to complete the RF. (For questions
and responses see Appendix B, page 182.)
The second instrument-- termed an Evaluation and Reflection
(hereinafter ER)�was in response to a mailing sent to all class
members in September, some three months after the last class session.
That mailing called for a series of short essay answers to key
questions about course effectiveness and design. Nine of the twelve
persons who completed the course submitted an ER. (For a copy of the
mailing see Appendix B, page 187.)
Seven persons responded to both instruments; two submitted only
the ER's and one only the RF. This analysis will thus refer to
Respondents one through ten.
(2) A Report From an Observer: The Reverend Dorothy M.
Nakatsuji, Deacon, was Director of the Ministries Training Program at
the time of the project and brought to her work as observer her
training as a psychiatric nurse and her experience as a spiritual
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director affiliated with the Third Order of St. Francis. She had
served either as participant or as a frequent observer in all previous
Spiritual Development Courses in the program and was thus in a
position to compare this course with its predecessors. Skilled as an
observer of group process, she determined from the start of the course
to be fully participant in it rather than to function as a "silent
observer." It was known to all by the end of the sharing of spiritual
journeys that, while her concerns for spiritual formation are much
like my own, she comes from a different theological orientation within
the Anglican continuum. Her evaluation of the course and
recommendations concerning it were completely independent of my own.
Her report on the course will be cited frequently in this analysis.
For that report in full, see Appendix A, page 176.
What is there to analyze? To what should an analysis of the
course be directed? First of all, in the course design in Chapter 4
one presentation was planned as a tool for creating a "comfort zone"
for all participants and thus establishing conditions in which the
course could be of most value to all in spite of differences. That
presentation dealt with views of regeneration, rather fuzzily labelled
as Traditional Catholic, Liberal Catholic and Evangelical. In the
design it was noted that, should that presentation be made, its
usefulness would be "eminently worth evaluation." The presentation
was actually made twice! It therefore needs evaluation.
Also, for each Design Component, the design for the course set
out a series of objectives which should obtain at the course
conclusion. Each component will be examined in light of these.
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Finally, there are some things which do not readily fit that pattern
for analysis but nonetheless beg to be said.
The Presentation of Anglican Differences
My initial reaction to these presentations�recall that the
material presented was twice due to my own sense that the first
presentation was poorly done�was that its results were nil. The
evidence suggests otherwise. The ER sheet listed this as one of five
possible things which might have made possible real "bonding" in the
class in spite of "widely different personalities, experiences and
theological positions" and asked the general question, "What made that
(bonding) possible?" (Note that the RF reveals that four respondents
styled their own position as Evangelical on a key question and the
other four as Liberal Catholic.) The form of the question certainly
made it easy to make no mention of that factor at all, and some made
none. There were some notable comments, though. Respondent five, an
Evangelical with what could properly be termed a Charismatic
spirituality, commented that this presentation was "An eye-opener, as
before the course I thought all Anglicans had, and should have, the
same belief: about such things." She added, "My belief has not
changed, but I can now appreciate and understand the beliefs of others
more fully." Respondent eight, who styled himself as Liberal Catholic
on the RF, listed "the instructor's presentation" (on the subject) as
one of the critical factors in bonding. Respondent one, also
self-described as Evangelical and with a Charismatic spirituality,
wrote:
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Presentation of the place of differences in Anglicanism
established the notion that we were different and that that was
OK. While I can't remember the details of our supposed
differences, I did find it freeing to have them laid out and
labelled as OK. It set a climate of intentional acceptance of
each other from the very beginning. (I thought this presentation
was fortunately made at the beginning of the course.)
It is probably no accident that the MPTI for each of the three
respondents came out as a J: closure matters for them.
Of special significance is a comment from the Observer, the only
person present who could compare this particular class with previous
ones which did not receive this material.
This presentation articulated and legitimized the variety of
theological perspectives within the Anglican tradition. In a
sense they helped each person to feel legitimate and resulted in
mutual acceptance and respect for differences within the class.
She also, in her list of recommendations, commented that "The
presentation on Anglican theological positions is important enough to
add material on outward expressions and terminology unique to each."
Conclusion
There is considerable indication that this presentation was
important in establishing those conditions which best forwarded the
work of the class and that it should continue to be a part of the
course. It should be expanded to include material on the outward
expression and terminologies peculiar to the several Anglican
spiritual i ties.
This respondent's use of the term OK is open to more than one
reading! The presentation affirmed each of the positions as having a
place in the Anglican doctrinal continuum; it did not imply that
theological differences are of no consequence!
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Design Component I: Sharing of Spiritual Journeys
Chapter 4 asserted of this component that, if the following
conditions obtained at the end of the course, it would have
accomplished its intended results: (1) conditions of trust and mutual
acceptance are evident; (2) leaders and participants have had
opportunity to make linkages between the stories shared and the events
of the salvation history; (3) the participants have a clear grasp of
the idea that life is properly viewed as a journey, a pilgrimage
toward God and (4) enough has been shared to allow subsequent
presentations to draw upon the shared material for purposes of
illustration. To what extent can it be asserted that these objectives
were accomplished?
The responses suggest strongly that most of them were, but they
were less than unanimous. Respondent two, for instance, comments
simply that "Hearing each other's spiritual journey was troubling to
me." Respondent ten was hesitant, rejecting the word "bonding" in ER
and suggested "jelling" instead, noting that the course as a whole
fostered "a feeling of intimacy" but added "or at least familiarity."
The strong majority said much more positive things. Respondent four
reported that "One tool that was most helpful was diagraming our
spiritual life." Her reason? "Where I thought I had been alone I
wasn't, and that in and of itself made the course worthwhile." (What
one would expect of an INFP?) But listen to Respondent three, an
ISTJ. Asked to account for the bonding in the class, he answered:
"Yes, there was very definitely bonding within the class." And, while
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he acknowledged the MBTI as helpful here, his principal point
concerned the Sharing of Spiritual Journeys. The first factor was
"the sharing of our lives with one another and the knowledge that we
were basically in the same spiritual journey and were actively
interested in doing something about it. . . . The sharing of the
pains and suffering that some of us had experienced had a very
definite impact on me--the knowledge that we were all human and God
(emphasis his) was working in our lives." Note that this report
clearly refers to objectives one and three above.
The Observer notes that "The simplicity of this process belies
its importance in beginning the bonding that occurred. It was evident
at the end of the first weekend together that a developing sense of
community grew out of the belief that 'We're all in it together'
regardless of theological perspective."
Objectives one and three thus were testified to in the ER's.
Objective four, the use of shared material as illustration in
presentations, definitely occurred, though I have only my memory to
evidence that fact. Only objective two, concerning linkages with the
events of the salvation history, seems to have escaped attention or
response. Future work with this tool might well attend to it
intentionally.
How can the two negative responses be explained? It is dangerous
to dismiss an opinion on the basis of the psychology of its proponent.
The accuracy of a position is not, in itself, related to the motives
of the one who holds it! But it is significant that Respondent two.
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to whom the Sharing of Spiritual Journeys was "troubling" expressed
that he was reluctant to share much about himself with his spiritual
director. He may well be someone for whom any self-revelation is
difficult and who therefore experienced others' sharing as an
expectation that he should respond with levels of disclosure which
would have been uncomfortable.
Conclusion
This analysis suggests that Design Component one, the Sharing of
Spiritual Journeys, accomplished most of its objectives, triat it could
be strengthened by some intentional linkages between the events of the
salvation history and the material shared, and that it ought to be
considered a must, an absolute essential to the success of the design.
Design Component II: An Experience of
Spiritual Direction or Guidance
Chapter 4 asserted of this component that it will have fulfilled
its intended results if, at the end of the course: (1) the
participants report both that they have met with their director/guides
and that they have found the experience useful; (2) some of the
content of their reports support the usefulness of the relationship
and (3) a number express their intention to remain under direction.
To what extent does our data reflect these results?
The ER's provide hard data on that first "measuring rod,"
frequency of meeting and reports of usefulness. Four respondents
reported meeting with their director/guides five or six times during
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the five-month period from February through June; one reported meeting
twice each month.
There were three special cases which should be noted: (1)
Respondent six had listed a lay person unknown to me or to the
Observer as her director/guide. In her ER she referred to her guides
as "they" and reported content in her sessions with them which
consisted largely of questions of basic Christian teaching. She met
them once each week and intends to continue the relationship because
"They are close friends and I am so pleased to have them share
themselves and share God with me." I suspect that the relationship
was a solid and helpful Christian friendship, of considerable benefit,
but not spiritual direction or guidance in the sense intended in the
course. (2) Respondent five reported meeting with her guide only
twice and added that "It was somewhat useful to have the support of a
Spiritual Director, although mine didn't know what was expected of a
person in the role. A meeting of all the Spiritual Directors under
the guidance of our leader would have been helpful." (3) Respondent
four reported that "The relationship with a spiritual director has
been especially troublesome, scary" and added a comment on how
"fragile" it made her feel. She then added that she had met with the
director only once before a series of tragedies in his family made him
unavailable to her and that she is now "working up courage" to
approach another spiritual director.
These cases all support the comment of the Observer in her report
that "A clearer definition of spiritual direction and the role of the
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spiritual director would help participants in their selection. It is
often unclear what can be expected from a spiritual director as
compared to a spiritual friend or companion and what commitment the
participant should be prepared to make."
To the second objective or "measuring rod," the content of the
reports concerning the relationship, participant made several positive
statements: Some of the ER's contain accounts of the experience of
direction/guidance which are clear, cogent and precisely to the point
of such a relationship. Respondent one wrote "The relationsdip was
very useful in . . . giving me a person to whom I am accountable for
my spiritual journey. This helped me to be focussed and intentional
about my spiritual walk. . . . The relationship helped me to get away
from some of my problem avoidance patterns." Respondent seven
reported, "Without the aid of my Spiritual Director I would still have
areas of my life and ministry 'off limits' to God." A better pointer
to competent direction one could hardly ask for! And Respondent eight
said that "I find the time we spend together very helpful in
understanding my position on the spiritual road and how to smooth out
lumps along the way." Much other response, though, was either vague
or without any real attempt to communicate the content of the
relationship.
What of the third "measuring rod" for this component, the stated
intention of at least a number in the class to remain under direction?
Five of the eight ER's contain clear statements that the respondents
intend to stay under direction or guidance. Respondent two is not
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certain. Respondent four is, as noted above, "working up courage" to
seek a director. Respondent six will continue the relationship I
suspect to be not really one of direction or guidance. On the whole,
this must be seen as a good report.
To these reports can be added a very revealing observation: All
five of those who unambiguously intend to remain under direction have
chosen director/guides who are known to me to have a proven track
record in that role. Four are priests; one is a deacon. All who have
chosefi persons without that kind of track record either report
ambiguity about direction or give evidence of being in useful
relationships which are not really direction or guidance.
Conclusion
There is clear indication that this component is a solid and
fruitful part of the course which should by no means be abandoned. It
needs to be strengthened by (1) clarifying more carefully the nature
of the relationship between a director/guide and client and (2)
requiring those participating to select as director only those who
either have a known track record in the role or are willing to attend
a conference on it and (3) providing such a conference with its own
design.
Design Component III: The Myers-Briggs Type Indicator
Of this component, chapter four suggested that its purposes will
have been accomplished if, by the end of the course: (1) the
participants report the MBTI to have helped them in their prayer and
meditation; (2) they report that it has helped them in their
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perception of their own ministries; (3) they report its usefulness in
helping them appreciate and value others as persons and (4) they have
made real advances in seeing that prayer and meditation must be
related to personality structure.
Most respondents had good things to say about the MBTI and the
time given to it. It was described as "exciting" and "helpful"
(Respondent 5), as "fun" (Respondents 2 and 5), "very interesting"
(Respondent 7) and "valuable" (Respondent 3). No one expressed any
regret about the amount of time spent on the instrument. Several
pointedly noted that it should stay in the course. Affirmation of the
MBTI was clear.
Exactly what purposes it served, which of these four "goals" were
accomplished, was not clear. Concerning number one, help in prayer
and meditation, Respondent two said pointedly "My preferred forms of
prayer and meditation do not fit my MBTI type." To this he added,
"I'll bet Myers-Briggs has an answer for that!" Respondent ten, who
was familiar with the instrument prior to its use in the course, noted
that "What was new and enlightening was its use in developing a prayer
life." His ER does not contain any indication that he actually used
that "enlightening" material to do so. On the other hand Respondent
seven reported that she has "read some of the suggested (MBTI)
material and looked at the role that information plays in conjunction
with prayer and meditation in my life." It is not encouraging to note
that, in the RF's, three of eight did not accurately identify the
effect of personality structure on prayer and devotional patterns as
159
the principal reason for the use of the Indicator! That any real
effect on the prayer and meditation patterns of participants was made
by the use of the MBTI is, at best, an open question.
Did the MBTI help participants in the perception of their own
ministries? Again, the question must be left open. Three respondents
in their RF's inaccurately identified this as the principal reason for
the use of the Indicator. This could be understood as reflecting its
usefulness to them as opposed to my own priorities for its use. None
of the ER's mentions the MBTI in this regard, but the form of the ER
questions did not invite such response. This was a weakness: the
next ER form should include a question designed to elicit some
indication of how participants saw the MBTI in relationship to
ministries.
That the instrument was effective in helping participants to
"appreciate and value others as persons" is much more clearly
indicated. Respondent five reported that "I'm sure (the MBTI) will
continue to help me understand others and myself better." Several
affirmed the MBTI as one factor in the mutual acceptance and bonding
which marked the class at work. Respondent one's paragraph
articulated clearly what many had hinted at and merits being cited in
full:
There is considerable indication in the responses that several
of the participants did not make a concerted effort in these areas
and, if that be true, one has hardly discovered anything by noting
that the MBTI was not useful. A tool left unused is never useful!
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Through the use of the MBTI I acquired more self understanding
and more tolerance, acceptance, and even open-armed rejoicing for
other people's personalities and differences. This gave me a
better perspective (emphasis hers) of how the gifts that I offer
to God's work fit with the gifts that others offer. The
opportunity to share each other's personality types within the
class provided a sort of mini -lab in which I/we could think about
our differences and exercise acceptance of each other.
Did the participants advance in "seeing that prayer and meditation
must be related to personality structure" This question is related to
the first one, of course, but broader in scope. Beyond a few hints at
more "self-acceptance" and "self-affirmation" there is nothing in the
ER's to address the question. The ER form for the next class should
pursue it more deeply.
Conclusion
There is strong indication from most participants that the MBTI
was both interesting and useful. It is clear that it bore important
fruit in participants' capacity to value and appreciate the skills and
styles of others. Further research should be done on (1) the
effectiveness of the instrument in helping participants in their
prayer and meditation, (2) its place in helping them perceive their
own gifts and ministries and (3) its utility as a tool for
communicating personality structure as important in styles of prayer.
The Observer has reported that the present study provides, among other
things, "valuable information on the potential use of the Myers-Briggs
Type Indicator in the Spiritual Development Course." That affirmation
goes beyond the data thus far available.
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Design Component IV: A Seminar in Ministry and Spirituality
In Chapter 4 it was asserted that this component would have
accomplished its intended results if, at the course conclusion: (1)
each participant articulates a clear understanding that ministry and
the spiritual journey cannot be separated and (2) at least some of
these present have been helped in knowing whether they are called to
ordination or lay status.
To the first of these objectives. Respondent two levelled a
telling bl&w by saying "The presentations on spirituality and on
ministry were good, but they didn't seem especially related to one
another." Others disagreed. Respondent ten said "What sticks with me
from our discussions of spirituality is that we position ourselves in
such a way that God can work in us and through us. . . . Ministry and
our interior life are related and there has to be integrity between
the two. . . . Our ministry is a direct outgrowth of that which
exists within us--our love, energy, prayerful ness, centeredness."
Respondent eight commented that he had hoped to find in the course
"bells and whistles" to go off to make it easy for him to "see and
hear God's call." That did not happen but he did decide in the course
that we do not all need "that type of experience to find the Lord's
purpose for us." Clearly the shape of his remarks indicate the
connection between ministry and spirituality to be too axiomatic for
further comment. The willing, almost eager, participation of class
members in the group exercises dealing with ministry suggested a sound
grasp of the relationship between these two things also.
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Only one participant. Respondent seven, directly reported help
from the course in the matter of call to ordination or to lay status.
She reported that
When I entered the Spiritual Development Course I was positive
that I would continue as a lay minister with absolutely no
interest in being ordained. I recognize that I have had a vital
ministry in various areas of my life. I have given my time and
talent as much as possible over the last nine years.
After a short while in the course I told my Spiritual Director
that I had thought about ordination for five to six years due to
questions raised by various people I had contact with. I also
said that I had always been quick to say that ordination was not
for me.
Since the end of the Spiritual Development Course and after many
long talks with my Spiritual Director I have decided to pursue
ordination. I realized that I have used a great deal of energy
rejecting the possibility of ordination and it is time to open
the door.
She has since been admitted as a postulant for the distinctive
diaconate.
Three participants, two from my own congregation and one from
another, have had private interviews with me to clarify their own
thoughts on this question. Respondents one and four have definitely
served a call to remain as lay people. (It is interesting to note
that, since that decision, the former of these has accepted
appointment as Observer in the next Spiritual Development Course and
the latter has accepted professional employment as Ministry
Development Officer of the Diocese of Hawaii.) Respondent five
initially rejected ordination as her call, has quite recently
reconsidered and will pursue the academic and clinical components of
the Ministries Training Program in order to test more fully a call to
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ordination as deacon. Thus the indications are present, if not
overwhelming, that this component was effective in its purposes.
Several of the particular pieces of the Seminar in Ministry and
Spirituality received special comments in the ER's. Respondent six
had previously indicated a desire for more content in presentations, a
desire evidently not shared by most. She reported that in the seminar
she "found the lectures on the relationship between our ministries and
our spiritual journeys to be more beneficial--! did not get much from
the three visitors."
Her opinion was not shared by most others. Respondent one wrote,
"It is always helpful, encouraging and interesting to hear sincere
individuals share about their walk with the Lord and how their lives
are integrated in service to the Lord." Respondent two says that he
found the visitors' presentations to be "very interesting and
helpful." Respondent three noted those presentations to be "an
inspiration," and Respondent five cites them as "a positive addition
to the course." Most other responses were similar.
Two further points were made of particular note about the
visitors and their presentation. Respondent four, after calling them
"excellent" added that, "Because of my own struggle I would like to
have heard from someone who was struggling more." My own memory of
the presentation suggests that this accurately reflects an imbalance
in the otherwise excellent presentations.
Two comments in the report of the Observer are of real
importance. First: "My concern is that the guests were too
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different. Perhaps the intent of the sharing could be to help
participants begin to articulate their own ministries in the light of
their spiritual journeys." This suggests�and I concur� that more
work should be done to prepare the guests to relate their exciting
ministries to their own spiritual life and also that more conversation
between these and class members, perhaps facilitated by the Leader or
the Observer, might be of help in integrating ministry and
spirituality for the students.
Also: The Observer took particular care to commend one part of
the seminar which was entirely new in this particular course--the
presentation on the stages of the spiritual life in relation to
ministry presented in the model for spiritual growth presented by the
ministry of Jesus. "This unique approach," she said, "was excellent
and provided the spiritual basis for discussion for the stages of our
own spiritual development." This was precisely its intent.
Conclusion
There is considerable indication that this component was
effective in reaching its goals. It could be strengthened by better
preparation of the visitors who came to share their own ministries and
some planned interaction between them and members of the class.
Design Component V: A Workshop in the Spiritual Disciplines
Of this component. Chapter 4 claims that it will have
accomplished the results if, by the end of the course: (1)
participants indicate an intellectual grasp of the place of the
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disciplines in Christian life and (2) there is indication that some
real attempts at trying new disciplines have been made.
General comment from participants in the workshop were almost
uniformly positive. Respondent two reported that "The workshop in the
spiritual disciplines was very good. It gave me an opportunity to
review what I am already familiar with and to try �ome new things."
Respondent seven said, "The time spent on the Spiritual Disciplines
seemed adequate, well explained and discussed. It was helpful for us
to share our thoughts and experiences in relation to the disciplines."
The only negative comment came from Respondent eight who said that
"The workshop in the disciplines was probably the least interesting
part of the course for me," but added that this was "due to the fact
that I don't do well in structured meditations."
What of the two "measuring rods" or objectives noted above?
Question seven in RF was specifically designed to test the
participant's intellectual grasp of the place of the disciplines in
the Christian life. Seven of the eight who took that instrument
returned the correct answer. (The other checked all three
possibilities.) Conversation throughout the last two sessions also
suggested an adequate grasp of this point.
That "real attempts at trying new disciplines" were made is not
nearly so clear. Respondent two referred directly to trying new
disciplines, noting that he had already worked at the disciplines
before entering the course and believed that he had "arrived at the
best place" for himself. But, "in keeping with the class spirit," he
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tried them all again, "willing for them to become a part of his life
again in some new way." They did not do so, and his present rule is
much like the one followed before the course.
Several persons made particular comments on the work on
Journalling. Respondent ten commented that, due to the presentation
of the guest who joined us in April, "Journal keeping as a discipline
came alive for me." Respondent one reported that, "As a result of the
'journalling' talk, and with the encouragement of my spiritual
director, I began to keep a spiritual journal which I have continued
more or less consistently. This has been very helpful to me. . . ."
Respondent seven said that "We could have used more rehearsal /practice
in journalling," a thought which had been expressed by several in the
April session. These comments suggest that the Observer is correct
when in her report she lists the exercise in journalling as one of the
three presentations which "stand out as unique for this course."
It should be noted that there was much enthusiasm for Foster's
Celebration of Discipline. Respondent ten said, quite simply,
"Foster's book is great. Our class discussions helped toward
understanding more fully each discipline." Respondent five reported
that this book had "made a big impact on my life." And, while
Respondent one did not mention Celebration of Discipline, she was the
one who introduced it to me four years ago!
A sour note: The RF's indicate that four of the
participants�exactly half of those doing an RF� had not finished the
reading of either of the books suggested, at least one of which was a
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clear expectation of all. Several had read other things. If a way
can be found to communicate this expectation more clearly without
completely changing the personal dynamics of the course, this should
be done. Comments on Foster's book suggest that Muto should not be
offered as an alternative in the future.
My own observations of the Workshop on the Spiritual Disciplines
are not so positive as is suggested by the ERs and RFs. In more than
one occasion when the floor was opened for the sharing of the results
of experiments witli the several disciplines, there was a disappointing
response, even when the class had clearly become a group in which
sharing was relatively easy. I had a distinct impression that a
number of people were not, in fact, doing much of that experimentation
and that what sharing was heard came largely from persons to whom the
disciplines were important even before they entered the course. As a
series of presentations, this component was evidently effective; but a
workshop�as workshop�only "works" when people work at it!
Conclusion
The Workshop on the Spiritual Disciplines belongs in the course
and that part of it which consisted of the presentation of material
was effective. Its general usefulness would be improved measurably if
some participants could be persuaded to work more seriously on the
actual undertaking of some of the disciplines. Foster should become
the sole reading expectation and that expectation should be more
clearly communicated.
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Two Loose Stones
To the careful structure of this analysis now come two
unconnected but important points. One problem never adequately faced
in the course was the presence in the class of several persons who,
through no fault of their own, never really gave the course the
priority the Ministries Training Program and the course design assumed
as normative. One person dropped out; two others attended sessions
from time to time but were not present often enough to be certified as
having "completed" the course. In the chronological account in
Chapter 4 it was noted that this fact "cried out for some action."
No action was taken, in part because at no point was it clear who
ought to take it. Their Rector should have either screened them out
or clearly informed them of the priority the course expected. He did
neither; it is not clear why. Once they began the course and
immediately began, by frequent absences, to fail in meeting course
expectation, whose responsibility was it to confront that issue? Two
answers immediately suggest themselves: the Director of the
Ministries Training Program or the Leader of the course itself.
Either would do, but this needs clarification; such confrontation may
well be necessary in the future. Better screening would prevent its
necessity. While the failure to deal with the situation did not do
serious damage to the effectiveness of the course, it could be done so
on some future course. It was mentioned as a problem by more than one
ER.
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Finally, several respondents suggested that annotated lists of
further reading, syllabi and lecture outlines distributed near the
beginning of the course might have been helpful. All such
suggestions came from NTJ's! Certainly lists of additional readings
could be provided. Outlines of presentations could be distributed
either before or immediately following lectures. Syllabi would be
another matter: to distribute them might rob the class of a necessary
freedom of action and give the course a "task orientation" which would
not be healthy.
CHAPTER 6
Conclusions
There remain only three tasks� (1) to gather for easy reading the
conclusions drawn in the analysis of the project made in the foregoing
chapter, (2) to reiterate the relationship between the thesis offered
in this dissertation and the Problem Statement in Chapter 1, and (3)
to pose some questions for further study.
Conclusions from Analysis
The following things were listed as conclusions in Chapter 5:
Concerning the Presentation of Anglican Differences
There is considerable indication that this presentation was
important in establishing those conditions which best forwarded the
work of the class and that it should continue to be a part of the
course. It should be expanded to include material on the outward
expression and terminologies peculiar to the several Anglican
spiritual ities.
Concerning Design Component I: Sharing of Spiritual Journeys
This component accomplished most of its objectives but could be
strengthened by some intentional linkages between the events of the
salvation history and the material shared. It is a must, an absolute
essential to the success of the course design.
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Concerning Design Component II: An Exercise in Spiritual Direction
The component is a solid and fruitful part of the course which
should by no means be abandoned. It needs to be strengthened by (1)
clarifying more carefully the nature of the relationship between a
director/guide and a client and (2) requiring those participating to
select as directors only those who either already have a proven track
record in the role or are willing to attend a conference on it and (3)
providing such a conference.
Concerning Design Component III: The Myers-Briggs Type Indicator
Most participants found the MBTI both interesting and useful. It
is clear that it bore important fruit in participants' capacity to
value and appreciate the skills and styles of others. Further
research should be done on (1) the effectiveness of this instrument in
helping participants in their prayer and meditation, (2) its place in
helping them perceive their own gifts and ministries and (3) its
utility as a tool for communicating personality structure as important
in styles of prayer.
Concerning Design Component IV: A Seminar in Ministry and
Spirituality
There is considerable evidence that this component was effective
in reaching its goals. It could be strengthened by better preparation
of the visitors who came to share their own ministries and some
planned interaction between them and members of the class.
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Concerning Design Component V: A Workshop in the Spiritual
Disciplines
This component definitely belongs in the course and that part of
it which consisted of the presentation of material was effective. Its
general usefulness would be improved measurably if participants could
be persuaded to work more seriously in the actual undertaking of some
of the disciplines. Foster should become the sole reading expectation
and that expectation should be more clearly communicated.
Address to the Problem Statement
These are conclusions concerning the effectiveness of the design
and ways of improving it. What about the larger questions asked in
the Problem Statement in Chapter 1? In what way have they been
addressed? There were four of them:
(1) To what extent is it possible to delineate an Anglican Spiritual
Tradition? This has been addressed in that portion of Chapter 3
headed "The Spirituality of the Caroline Era."
(2) What statements can accurately describe the present state of such
a tradition? This has been addressed in those portions of
Chapter 3 headed "Anglican Spiritualities: A Typology" and
"Statements Useful in Present Anglican Spiritual Formation."
(3) In what ways can a course in spiritual development in an
Episcopal Diocese reflect it? The assumption made in these pages
has been: by creating a course design with components reflecting
these statements.
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(4) Given the resources available--both classical and recent--what
should be the form and content of a spiritual development course
which must address the entire spectrum of doctrine, experience
and understanding present in an Episcopal diocese? The design
offered in the first part of Chapter 4 is in answer to that
question. All of the results of this project suggest that this
answer deserves to be taken as a valid one by others attempting
to do spiritual formation courses in the Episcopal Church.
Questions for Further Study
Those who choose to adopt the model offered here, or one like it,
might well address the following questions in their future work.
(1) Serious attention to the Design Component on the spiritual
disciplines will necessitate a course or conference for spiritual
directors/guides. What should be the form and content of such a
course or conference?
(2) Are there tools for addressing personal differences in prayer and
meditation which are more effective than the Myers-Briggs Type
Indicator? If so, what are they?
(3) Where the model is used in a theological seminary or other
setting in which more exacting academic demands could be made,
to what extent would such demands so change the dynamic of the
course as to render it less than effective? What academic
demands would be appropriate?
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(4) It has been noted that our "Post Christian World" is the context
in which spiritual formation must be done. Our Workshop on the
Spiritual Disciplines reflected that fact. In what other ways
could a Spiritual Development Course address that context?
So much for the cold and impersonal task of analysis. While
necessary, it should not obscure the real importance of this
project� its effect on the lives and ministries of those who shared in
it. Let the participants have the last word: "The Spiritual
Development Course was one of the best things that has happened to me
in a long time" (Respondent five). "It was a fantastic turning point"
(Respondent six). It provided "Encouragement, and confirmation to
continue, deeper and expand spiritual discipline in my life . . . the
opportunity to hear and receive other people's struggles and
experiences with spiritual discipline . . . and a place where/when I
would be accountable to others for the exercise of both spiritual
discipline and ministry" (Respondent one).
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APPENDICES
APPENDIX A
Report of the Observer
This evaluation will include (1) a brief look at the historical
development of the course and the place of this study within it, (2)
general comments and observations, (3) comments on course content, and
(4) recommendations.
Historical Development of the Course
The Spiritual Development Course was first offered in 1981 and
from the beginning generated interest and curiosity. Participants
have generally reported a keen interest in the subject matter and some
benefit from the course. However, an early concern was that the
course had a definite Anglo-Catholic, monastic flavor and some members
felt they were being forced to fit a mold that was uncomfortable for
them. During the next four years minor changes were made in content
and coordinators. The insights gained during this period were
instrumental in major changes made in 1985 and 1986 which provided for
more inclusiveness and experiential learning. Evaluations of the
course during these two years were very positive. However, we still
lacked a definitive course statement and objectiveness which would
provide the framework for content development. These would need to be
developed from a theological understanding of Anglican spirituality.
This study has provided (1) theological basis for definitive
statements on Anglican spirituality, (2) course content based on
measurable behavioral objectives, and (3) valuable information on the
potential use of the Myers-Briggs Type Indicator in the Spiritual
Development Course.
General Comments and Observations
The Observer was director of the Ministries Training Program at
the time the course was offered and had been in that position for the
previous four years. She attended all class sessions and was a full
participant rather than merely an observer. This was especially
important and beneficial in terms of developing an atmosphere of
mutual trust and sharing. Participants seemed to view the Observer as
a fellow pilgrim on a similar spiritual journey.
The first sessions in January were critical in providing
participants with a clear understanding of what the course is and is
not, and in beginning the community building process. The methodology
and the tone set by the Leader were very effective and greatly
176
177
decreased time participants often spend in justifying their position,
finding their place in the group and trying to 'psych out' the
instructor in order to get a good grade. It was important to
immediately allay any concerns over evaluations or grades that might
impact on continuation in the Program. Such concerns could be
detrimental to participants in their learning more about their own
relationship with God.
The spiritual journey diagram was especially useful and provided
the vehicle and framework for oral presentations. A few of us with no
artistic talent were subjects of some gentle, good natured teasing,
which added a pleasant tone of levity. In the past the drawings had
been done in class rather than having participants bring their
drawings in the next morning. The benefit of more time for reflection
and preparation was evidenced by the depth of sharing.
The simplicity of this process belies its importance in beginning
the bonding that occurred. It was evident at the end of the first
weekend together that a developing sense of community grew out of the
belief that "we're all in it together" regardless of theological
perspective.
Course Content
The content of the sessions and their placement were excellent.
Each session provided content and exercises which built upon the
previous one so that learning was progressive and experiential.
All presentations were clear and definitive; however, three stand
out as unique for this course. They were:
1. Anglican Differences.
This presentation articulated and legitimized the variety of
theological perspectives within the Anglican tradition. In
a sense this helped each person to feel legitimate and
resulted in mutual acceptance and respect for the
differences within the class.
2. Stages of the Spiritual Life Taken from the Life of Jesus
Christ.
This unique approach was excellent and provided the
scriptural basis for discussion of the stages in our own
spiritual development.
3. Journalling as a Spiritual Discipline.
The spiritual as well as emotional value of journalling was
well presented. Practice in journalling was well received
as a good experience.
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Other presentations, in varying degrees, have been part of the
course in past years. However, sequential development of the content
and new content provided more depth and clarity.
Recommendations
The presentation on Anglican theological positions is important
enough to add material on outward expressions and the terminology
unique to each. Participants have already seen and heard around the
diocese things which they do not understand. It would be helpful to
connect this with the legitimate theological positions presented.
A clearer definition of spiritual direction and the role of the
spiritual director could help participants in their selections. It is
often unclear what can be expected from a spiritual director as
compared to a spiritual friend or companion and what commitment the
participant should be prepared to make.
The sharing from our guests was good and well received.
Participants spoke of being inspired and spoke with some awe at what
these individuals had accomplished in their lives. My concern is that
the guests were seen as too,. different. Perhaps the intent of the
sharing could be to help participants begin to articulate their own
ministries in the light of their spiritual journey. The diagrams from
the first weekend could be a helpful tool. It would seem important to
help them see ministry as an outward expression of their spirituality.
The guests could serve as excellent role models in this process.
Dorothy M. Nakatsuji, Deacon
APPENDIX B
Class Documents
Introductory Material
To: Participants in the Diocesan Spiritual Development Course
From: The Reverend J.D. McGlynn
Friends:
You will find enclosed a copy of tlie "Overview" of our course as it
was presented on the evening of January 30. Please read it over to
see if the "black & white" of written communication produces any
questions for you which the oral form failed to produce!
Also please remember that each of you is to arrive for our session on
February 27 with the name of that person who has agreed to be your
spiritual director or guide for at least the next six months.
(Several of you have called either reporting or asking my thoughts on
this matter and I welcome such calls.)
It would be to some advantage to have done at least some serious
reading in either Foster's Celebration of Discipline or Muto's
Pathways of Spiritual Living (or both) by that time.
Do remember to pray for each other b^ name each day.
See you then.
JDM+
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Introductory Material
(Continued)
An Overview of the Diocesan Spiritual Development Course, 1987
I. What the Course is NOT:
A. It is not an academic course with academic requirements.
There will be no papers, no examinations and no grades.
There will be an invitation to read one or two books that
deal with one specific part of the course. You will be
receiving a considerable volume of information throughout
the course: I encourage you to concern yourself only with
that portion of it which seems useful to you.
B. It is not a part of the evaluation of those who may seek
ordination as deacons or priests. There will be no reports
made from this course to those involved in such evaluation
other than assurance that you have fully participated.
C. It is not a part of a screening process for entrance into
the academic portion of the Ministries Training Program.
Although participation in the SCD is prerequisite to that
program, there will be no sense in which your "performance"
here will affect your admission.
II. What the Course IS:
A. An opportunity to look seriously at your own life with God
and to deepen it.
B. A chance to look at the relationship between two things
which ought to be inextricably related but are often seen
separately: spiritual life and ministry.
C. A situation in which we can do those two things being
conscious of our own Anglican heritage as it relates to
them.
III. What we will DO:
A. Hear presentations on the relationship between spiritual
life and ministry.
B. Participate in a Workshop on the Disciplines of the
Spiritual life.
C. Use a psychological instrument to look at individual
differences and their relationship to the life of prayer.
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Introductory Material
(Continued)
D. Experience spiritual guidance or direction and begin to
formulate a rule of life.
E. Hear from several in our diocese accounts of their own
ministries with special attention to the relationship
between ministry and prayer.
F. Engage in one or two joint studies on the ministry of all
Christians.
G. Be on retreat for one weekend.
IV. What will be EXPECTED?
A. Regular attendance. (Please inform me or Dorothy if there
come times when you simply cannot be present and share with
us your reasons.)
B. Read one or both books suggested.
C. Choose a Spiritual Director or Guide and plan to meet with
her (him) at least monthly.
D. Participate in the Workshop in the Spiritual Disciplines.
E. Pray each day (or at least mention in your prayers) each
person in the course by name.
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NUMBER
RESPONSE FORM - May 1987
(1.) Check the line most appropriate
4 I have participated in all of the sessions of the SDC
so far.
4 I missed all or part of the session in (month).
(2.) I have determined my MBTI type to be .
(3.) You were requested to read one or both of two books:
Richard Foster's Celebration of Discipline and Susan
Muto's Pathways of Spiritual Living. Check the line
which best describes your response to the request:
3 I have completed both books.
1 I have completed Foster.
I have comple1;ed Muto.
4 I have done some of the reading but have not completed
either.
Other.
(4.) If you have done any additional reading as a direct result of
being in the course, please list the things you have
read. See next page for a list of books noted by
by respondents.
(5. ) Read carefully!
(A.) Twice there have been short presentations of the
differences among Anglicans on the question of when (or
how) the Holy Spirit comes to live in the believer
together with approximate "labels" for each position.
Identify the position which best describes your own
understanding of this matter:
Traditional Catholic: The Holy Spirit creates a new
nature in a person when that person is baptized.
4 Evangelical : The Holy Spirit creates a new nature in a
person when that person is converted.
183
NUMBER
RESPONSE FORM - May 1987
(Continued)
4 Liberal Catholic: The Holy Spirit indwells every human
being and need only be identified by faith as already
present.
(Have you checked only one of the above?)
(B.) Have you sensed during the course of our work together
any pressure to change your view of this question?
8 No.
Yes. Explain:
(6.) In the presentation on "Spirituality," which of the following
best summarizes the definition given of that word?
(Check 1 only.)
The pattern or shape of a person's devotional or prayer
life.
3 The sum total of a person's experience(s) with God.
5 The patterned interaction of a person's devotion,
experience and discipleship.
(7.) In the presentation on the place of the spiritual disciplines in
the Christian life, which of the following comes closest to
summarizing the thesis presented:
The spiritual disciplines are the tools with which we
work on our own holiness.
7 The spiritual disciplines are tools for establishing
the conditions in which God can work on our holiness.
The spiritual disciplines are the result of holiness
already at work in us.
1 Invalid response.
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NUMBER
RESPONSE FORM - May 1987
(Continued)
(8.) Which of these was the principal reason for use of the
Myers-Briggs Type Indicator in our course? (Check 1):
Ministry requires our having skills to work with
different kinds of people.
3 Identification of our own ministry can only be done
with real self-understanding.
5 Our prayer and devotional patterns should be materially
influenced by our personality structure.
According to the catechism in the Book of Common Prayer, who
are the ministers of the Church?
RESPONSE FORM - May 1987
(continued)
List of books noted by respondents:
No. Book
1 Fenhagen, Ministry and Solitude
2 Green, Opening to God
1 Sequel to Opening to God
1 Kelsey, Bonhoeffer, Benedict, etc.
1 Reading in Centering Prayer
1 Weavings
1 Bloom, Beginning to Pray
1 Bonhoeffer, Notes of a Martyred Christian
1 Morton, Thoughts on Solitude
1 Morton, No Man is an Island
1 Michael & Norrisey, Prayer and Temperament
1 Keirsey/Bates, Please Understand Me
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SUMMARY STATEMENTS
Spiritual Development Course, 1987
Diocese of Hawaii
1.) Spiritual ity always involves three things: (1) our experience(s)
with God, (2) the steps we take no maintain and deepen our
relationship with Him and (3) the ministries we exercise. Thus
it can be defined as "the patterned interaction of a person's
or community's EXPERIENCE, DEVOTION and DISCIPLESHIP-
2.) From that definition comes two further statements: (a.) There
can never be a clear separation between spiritual life and
ministry, (b.) All spirituality assumes development through
the cycle of life.
3.) All real spiritual growth comes from God because only God can do
the work of God. The spiritual disciplines establish in our
lives those conditions which enable Him to do his work. But
His work takes time--there can be no "Vending Machine
spirituality."
4.) Every human being has .some measure of form or order in daily
living. A "Rule of Prayer" (or "Rule of Life") insures the
rightful priority of spiritual growth in that order.
5.) Since people are different, there can be no spiritual discipline
or pattern which is equally good for all�no "Stretch socks
spiritual ity. "
6.) Every Christian is called to ministry--to common ministry and to
particular ministries. Those ministries are the inevitable
locus for our spiritual growth: we minister in grateful
response to Who He is and what He has done; as we do so He is
preparing us for eternity with Himself.
J. D. McGlynn
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Diocese of Hawaii
SPIRITUAL DEVELOPMENT COURSE
1987
EVALUATION AND REFLECTION
A.) In what way has your participation in the Spiritual Development
Course affected your life and ministry?
In answering you might choose to
1.) Choose a few words or phrases which describe the course in
your experience and expand upon them. Was the Course a
challenge? A turning point? A mixed bag? Did it open
new doors? Raise uncomfortable questions? Establish new
patterns? Confirm some old ones?
OR
2.) Describe the way you see your life and ministry now and
compare that with the way you saw these things before the
Spiritual Development Course.
OR
3.) Compare what you were hoping for, expecting or seeking when
you entered the Course with what you actually found or
received in it.
OR
4.) All of the above; none of the above, but your own form of
answer!
B.) It became obvious in our work that the persons in the Course have
widely different personalities, experiences and theological
positions. It was also obvious that we ended our work with
some real "bonding." What made that possible? What helped?
In answering you might comment on such things as
1.) Hearing each other's "spiritual journey."
2.) The leader's careful presentation to explain the place
of differences in Anglicanism.
3.) The use of the MBTI.
4.) The unity of our focus--deepening our spiritual lives.
5.) The fact that time was spent in silence, prayer and
sharing.
188
Diocese of Hawaii
SPIRITUAL DEVELOPMENT COURSE
1987
EVALUATION AND REFLECTION
(Continued)
C.) You were asked to choose and meet regularly with a Spiritual
Director or Guide. Please address all these questions.
1.) How many times did you meet?
2.) Did you share your MBTI Type with your Director/Guide?
3.) Has this relationship been a useful one? If so, how has
it benefitted you? If not, why not, so far as you can
determine?
4.) Do you intend to continue this or some other
relationship with a Director/Guide?
D.) There were several design "components" in the course. Some of
them are listed and ide/itified below. Please make a
comment--brief or otherwise--about each. (If you cannot
remember enough to respond, simply say that!)
1.) Presentations on Spirituality and Ministry--These
included a lecture on the relationship between our
ministries and our spiritual journey, some work
together in Bible and Prayer Book on the nature of
ministry and sharing from three "Visitors" on their
ministries.
2.) A Workshop in the Spiritual Disciplines�This included
the assigning of at least one book, a presentation on
the place of the disciplines in our spiritual lives,
presentations on a number of the disciplines and
opportunities to share our experiences from month to
month.
3.) The MBTI--This included its administration and scoring,
explanations of its results and some material relating
type to prayer and meditation.
E.) What changes might make the course more useful in the future?
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Selective Reading List for the
MYERS-BRIGGS TYPE INDICATOR
Basic Reading
Myers, Isabel Briggs and Mary McCaulley.
Manual: A Guide to the Development and Use of the
Myers-Briggs Type Indicator. Palo Alto, California:
Consul ti ng Psychol ogi sts Press , Inc., 1985.
Every reliable psychological instrument has an
accompanying manual which summarizes history, theory
and use, and makes statistical correlations with other
instruments. This is that for the MBTI.
Myers, Isabel Briggs. Gifts Differing. Palo Alto, California:
Consulting Psychologists Press, Inc., 1980.
One of the "mothers" of the instrument writes a clear
and persuasive introduction to its theory describes the
sixteen types and relate Type theory to marriage,
learning styles. Occupations, etc.
Lawrence, Gordon. People Types and Tiger Stripes. Gainesville,
Florida: A CAPT Publication, 1982.
A brief but effective presentation of Type theory and
an extensive description of possible applications to
teaching skills.
Keirsey, David and Marilyn Bates. Please Understand Me. Del
Mar, California: Prometheus Publishing, 1978.
The sixteen types related to the four temperaments.
Includes good description of the types.
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Selective Reading List for the
MYERS-BRIGGS TYPE INDICATOR
(Continued)
Reading relating Type to Spirituality
Michael, Chester P- and Marie C. Norrisey. Prayer and
Temperament. Charlottesville: The Open Door, 1984.
On the basis of extensive use of the MBTI with
retreatants, the authors relate type and temperament to
classical styles of meditation and other devotional
practices.
Grant, W. Harold, Magdala Thompson and Thomas Clarke. From Image
to Likeness: A Jungian Path in the Gospel Journey. New
York: Paulist Press, 1983.
Also arising from work with retreatants, this book
posits are encouraging theory of the relationship
between Type and the stages of the life cycle.
Kelsey, Morton. Chri sto-Psychol ogy . New York: Crossroads
Publishing Co., 1982.
A prominent Anglican teacher creatively includes Type
theory and other Jungian concepts in his own
understanding of the Christian message. Much
autobiographical material.
Keating, Charles J. Who We Are Is How We Pray. Mystic,
Connecticut: Twenty-Third Publications, 1987.
A new and penetrating book relating Type to forms of
prayer and the spiritual life. (Helpful charts and
graphs.)
J. Douglas McGlynn
May 1987
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MEDITATION AND TEMPERAMENT
A summary from Prayer and Temperaipent. Chester P- Michael and
Marie C. Norrisey. Charlottesville, Virginia: The Open Door,
Inc. 1984.
Ignatian Meditation (Named for Ignatius Loyola but common even in Old
Testament times. Especially good for S.J. Temperament/MBTI Types
ISTJ, ESTJ, ISFJ, ESFJ.) -
Centers in imagination and the projection of ourselves into the
biblical event, recreating its tastes, smells, sounds, etc. Then
moves on to drawing some practical fruit for today's living.
(The liturgies for Holy Week reflect this approach, taking us
back into the events of Jesus Passion and Death.) Examples: In
the parable of the Good Samaritan, imagine yourself as the priest
who passed by; in another meditation imagine yourself as the
Samaritan or as the Inn Keeper. What would it feel like, what
would you say? Then: What "practical fruit" can I draw here?
Augustinian Meditation (Named for Augustine of Hippo. Especially
good for NF Temperament/MBTI Types INFJ, INFP, ENFP, ENFJ.) -
Uses imagination also, but not for projecting yourself in to the
biblical event--as in the Ignatian pattern--but for transporting
the biblical event into the present. Rather than imagining
yourself in the biblical event, you imagine its chief
character�Paul , Jesus, God the Father, etc. --speaking to ^ou in
the present. The scriptures thus become a "love letter from God
addressed to us." Example: After proper centering and asking
the Spirit's anointing, read Isaiah 43:1-39, imagining the words
as addressed by God to ^w. Or imagine Paul addressing to you
personally Ephesians 6:10-20.
Thomistic Meditation (Named for Thomas Aquinas. Especially good for
N.T. Temperaments/MBTI Types INTJ, INTP, ENTP, ENTJ.) -
Centers in logical analysis of progressions from cause to effect.
Rather than imagining things about a Biblical story, it examines
them in terms of What, Why, Who, Where, When, With What? Moving
from meditation to action will be important, but NT's if they are
to grow, often must derive new formulas or models from meditation
into which they can fit new behaviors. Examples: Take almost
any teaching of Jesus in Matthew or John and spend time asking,
"Smy did he say this. How does it relate to what he said in the
verse immediately preceding it? The ones following? What does
one do about that? What changes can I make in my life in light
of it?"
APPENDIX C
Summary of Presentation on Relationship
Between Spirituality and Ministry
A MODEL FOR UNDERSTANDING THE
DEVELOPING RELATIONSHIP BETWEEN SPIRITUALITY & MINISTRY
(This presentation is inspired by one with similar content made by
Brother Paul, O.C.S.O., monk of the Abbey of Our Lady of Gethsemane.
He deserves credit for all that is good in it, though not for its
errors ! )
I. The Spiritual Development of Jesus Christ as Model. First a word
to avoid heresy charges! It is human to develop and thus to see
stages of development in Jesus is not to deny his divinity but to
affirm his humanity! With that established, we proceed to point
out four stages in the spiritual development of Jesus as seen in
scripture.
A. A stage of God-consciousness represented by the story of the
boy Jesus in the Temple (Luke 2:41-52). In this stage his
experience of God and consciousness of his presence
completely dominates his personality. "His Father's
business" is all he can see! His parent's fears, his place
in family and society, all that went with being a given age
at a given time in a given set of relationships and a given
culture are set aside by the reality of his experience of his
Father. His mother's "Son, why have you treated us so?" come
as a totally new thought! This stage had to be tempered by
an understanding of the limitations placed upon every human
by our place in society. Hence "He went down with them and
came to Nazareth and was obedient to them (Luke 2:51). That
was necessary if he was to grow "in wisdom . . . and in favor
with God and man." (I shall term this stage of God-
consciousness an AWAKENING stage.)
B. A stage of self-consciousness reflected by Jesus' baptism
and temptation (Matthew 3:13-4:11 and parallels)- In this
stage an anointing of the Spirit causes Jesus to focus on who
he js ("my beloved Son") and in what it means to be who he
is. In the wilderness, tested by Satan, he examines his own
call and comes to know perfectly and face fully his own
temptations to pursue his call apart from his moment-by-
moment dependence on the Father. Each of these temptations
he would see repeated in his ministry, but in the wilderness
he triumphed over them once and for all. He had perfect
self-understanding and perfect self-surrender. (I shall call
this stage of self-consciousness a WILDERNESS stage.) He was
thus fully equipped to enter-
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C. A stage in which God-consciousness and self-consciousness are
separate but co-terminus. This is the period of his public
ministry from his entrance into Galilee until his
transfiguration. He brings to that ministry an integrity
which arises from his perfect self-knowledge and his perfect
surrender of self. As a result the Spirit flows, demons
flee, the reign of his Father draws near when he does�at
least to all who receive him with expectancy. Furthermore,
he creates community where he goes, freeing people to be with
each other and with the Father because of the depth of his
own love for them. All his relationships flow from who he
is; none are warped by his own needs to be something he is
not. I shall call this stage MATURE MINISTRY.
D. A stage in which union with the Father is so total that
God-consciousness and self-consciousness aTi
indistinguishable!
This stage encompasses the transfiguration through his
crucifixion. So completely has Jesus identified with the
Father that, rather than announcing his Father's Kingdom, he
unites himself with the agony caused by sin to God's own
nature as Holy Love. (I shall call this stage the stage of
UNION.)
II. As noted above, the key to effective use of this model is proper
delineation of its parameters. (A) it is a model for under
standing spiritual development, not psychological development.
(There will always be some correspondence between the two, of
course, because grace perfects nature rather than destroying it;
but they are not identical.) To attempt a direct parallel
between it and, say, Erickson's psychosocial theory or Piaget's
cognitive theory would be interesting but inappropriate. (B)
And it is a model for spiritual development rather than faith
development. I say this because to list God-consciousness as a
first stage is obviously to speak of one who already has both a
sense of God and a real awakening to his presence. Yet, faith
is something which one is developing from quite early in
childhood. (Even the infant has begun to develop a capacity to
trust on the basis of whether crying brings feeding and changing
or rejection!) Hence, any description of the stages of faith
must begin much earlier than do these stages.
III. There is, obviously a gap between the sinlessness of Christ's
humanity and our own sinful nature, and that fact gives certain
of these stages a very different appearance in our lives as
compared to his! Purgation, not just "learning obedience"
(Hebrews 5:87~Ts involved. This constitutes the first of two
important theological affirmations which need to be underlined
if we are to put this model to good use.
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The second is equally obvious: because Jesus was without sin he
could move through the stages sequentially, finishing one before
moving to the next and, most probably, completing all at a
chronological age at which the task would be impossTEle to us.
Urban Holmes confidently says "There are very few wise or
spiritually mature people in their twenties or early 30 's"
(Turning to Christ, New York: Seabury, 1981, 174). It is
perhaps significant that when the leaders in Jerusalem were
challenging Jesus' claims, they did so by saying, "You are not
yet fifty" (John 8:57). Were they implying that they considered
it out of the question for anyone to reach r:eal spiritual
maturity short of 50 or 60?
We should assume, then, when transferring these stages to
ourselves in our fallen condition, two things: (1) that the
stages which Jesus passed through in orderly sequence we shall
move in and out of, taking with us "baggage" of unfiniiHed
business; (2) that we shall not expect many to move to stage
3 or 4 by the age of 33! This is by no means to say that none
will do so. We must always be open to such possibility and note
a real paradox: that some of the saints who have had the
earl iest experiences of union are those who give evidence of
psychological imbalance. Evidently that very imbalance, coupled
with a thirst for God, can bring about levels of surrender that
enable him to bypass much of what we might call psychological
health. His power is "manifested in weakness."
IV. With those things noted, what are some applications of the model
to our own spiritual development, particularly as it relates to
the interaction of spiritual experience with ministry? This
pattern may be seen in Christian life?
A. A stage (or several stages) of AWAKENING. This may include
what Evangelicals call conversion, what charismatics and
Pentocostals call a "baptism in the Spirit," several kinds
of breakthroughs as a result of unpredictable crises, as
well as "enlightenment" experiences which some people have
after major transitions are safely passed. For Jesus
God-consciousness proceeded directly from the fact that he
was "conceived by the Holy Spirit" in his mother's womb. We
shall need an awakening. --( In fact, more than one. More of
that later.y~ An initial awakening will often be marked by
ecstasy, a certain romantic glow, great sense of God and
little understanding either of our own personal limitations
or of those imposed by life in families, societies and
culture. This is the stage in which unwise witness
alienates family and friends, devotional excess sometimes
leads to irresponsibility, and much is undertaken with the
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assumption of perfect motivation which others can identify
as self-serving. It is all right to be these, just as it
was all right for Jesus to be twelve. It is not all right
to stay there.
One of the sadnesses of much church life is that many are
sent into ministry--including ordained ministry--directly
from stage one. The result is that, with a great sense of
God and little understanding of self, they undertake many
aspects of ministry with little or no capacity for seeing
when they are engaged in meeting their own unconscious needs
while ministering. The result is lack of repentance and
ministry without sensitivity or the "quality of mercy" which
proceeds from a confrontation with our own sinfulness. That
comes only from
B. States of WILDERNESS. These are times when tiie experiences
of life reveal to us things about ourselves. Such
revelations include (1) the paucity of our own resources,
(2) the mixed character of most of our motives, (3) the
patterns which our own sins and those of our neighbors have
etched on our responses to God and others, (4) the
shallowness of our surrender. They lead to (1) deeper
repentances, (2)' deeper surrender, (3) more capacity to love
others in spite of their failures, and (4) more desire for
God as he is in himself apart from external rewards.
When do they come? (1) Sometimes in life's predictable
crises� the times of transition common to all human beings.
(2) Often in externally imposed crises peculiar to us. (3)
In times when the outer circumstances of our lives are in
order but "the well has run dry" and what we once
experienced as adequate nourishment for our life is found to
have become starvation rations. Wilderness thus put us in
touch with who we are and who we are not.
C. Stages of Ministry Mature in Christ. These are times when,
like Jesus in his public ministry, our sense of God and
understanding of ourselves are so well aligned that we can
be instruments of the Kingdom. In such times our
understanding of self enables us to avoid offending or
damaging others by using them to meet our own needs and the
resulting love opens them to the work of the Spirit. We,
like Jesus, can go out not to be loved but to love, not to
feed upon community but to create it. But it must be said
that most Christians will spend only hours or moments in
this stage at first, before moving back to wilderness and
even to new awakening only to return here later, for
increasingly longer stays, if all is going as God intends.
The shape of a life well lived in Jesus will be one of that
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cycle�awakening, wilderness, mature ministry�with lessons
learned in each cycle and ministry thus maturing. Is that
our goal, then? A knowledge of God's Presence perfectly
aligned with our own accurate self-understanding so that we
are rightly related to him and thus effective agents of the
Kingdom? Perhaps. But for some there will be
D. A stage of union. Here I am on ground of which I knew
little or nothing, so easy is it to confuse it with the most
immature responses to the ecstasies of stage A. In it the
distinction between self and God is lost and God need no
longer be experienced as external to ourselves since we
experience both self and God simultaneously. Are all called
to this? Is it participation in the beautific vision? Is
it a preview of life in the New Jerusalem?
I doubt it: the goal of creation is symbolized by a City
peopled with citizens, not a pool into which drops of water
are poured. We shall be conscious of being ourselves and
yet being in Him. That will be the glory. I must conclude
that mystical union is a call given to some�not all�and
that it involves a loss of the sense of self as a healing
remedy, not as a. preview of our eternal destiny. Those who
move in it from time to time, then, will have the sense of
individuality restored for eternity, but restored "purified,
strengthened, perfected, and rendered more worthy of
heaven." (The citation is from Longfellow: poor poet, but
good words.)
Or perhaps�just perhaps--the distinction between stages C
and D is false! And we shall one day understand why when we
"know as also we are known" (I Cor. 13:12)!
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